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PREFACE 


TO 

THE FIEST EDITION. 


A FEW words of personal explanation are due to 
those who may have seen, in the Preface to the 
First Volume of my. edition of the Rig-Veda* a note 
announcing as ready for publication an Introductory 
Memoir on the Litei’ature of the Veda. Ten sheets 
of this Memoir were printed when, in the beginning 
of the year 1851, I was appointed Deputy Professor, 
and, after the death of my lamented friend, Francis 
Trithen, in the yea.r 1854, Professor of Modern Euro- 
pean Languages and Literature in the University of 
Oxford. In compliance "with the statutes of the 
Foundation of Sir Robert Tayloi’, I had to write 
“ Three Courses of Lectures in every year, on the 
Philology or Literature of some of the principal 
Languages of Europe.” These new and unexpected 
duties rendered it necessary for me to discontinue 
for a time my favourite studies. And when, after 
the first years of my new office, I was able to employ 
again a greater amount of leisure on their prose- 

* Eig-Veda-Sanliita, the sacred songs of the Brahmans, together 
vfith the Commentary of SilyanachS,rya, edited by Max Muller, 
Yol. I., 1849; Vol. II., 1854;’ Vol. Ill, 1856. “There will be 
three more volumes, the first of which is to be published next year. 
The first volume of Professor Wilson’s Translation was published 
1850 ; the second, 1854 ; the third, 1857. 



VI 


PEEFACE. 


cution, I felt that I should better serve the in- 
terests of Sanskrit Philology by devoting all my 
Sparc time to editing the text and commentary of the 
Veda, than by publishing the results, moi'e or less 
fragmentary, of my own researches into the language, 
literature, and religion of the ancient Brahmans. 

In resuming now, after the lapse of nearly ten 
years, the publication of these Essays, I may regret 
that on many points I have been anticipated by others, 
who during the interval have made the Veda the 
special subject of their studies. But this regret is 
fully balanced by the satisfaction I feel in finding 
that, in the main, my original views on the literature 
and religion of the Vedic age have not been shaken, 
either by my own continued researches or by the re- 
searches of others; and that the greater part of this 
work could be printed, as it now stands, from the 
original manuscript. It will be seen, however, that 
in the notes, as well as in the body of the work, I have 
availed myself, to the best of my ability, of all the 
really important and solid information that could be 
gathered from the latest works of Sanskrit philologists. 
The frequent references to the works of Wilson, 
Burnouf, Lassen, Benfey, Both, Boehtlingk, Kuhn, 
Regnier, Weber, Aufrecht, Whitney, and others, will 
show where I have either derived new light from the 
labours of these eminent scholars, or found my own 
conclusions confirmed by their independent testimony. 
Believing, as I do, that literary controversy is more 
apt to impede than to advance the cause of truth, I 
have throughout carefully abstained from it. Where it 
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seemed necessary to controvert unfounded statements 
or basty- conclusions, I have endeavoured to do so by 
stating the true facts of the case, and the legitimate 
conclusions that mav be drawn from these facts. 

My readers have to thank Dr. Biihler, a pupil of 
Professor Benfey of Gottingen, for the alphabetical 
index at the end of this volume. 

MAX MULLEE 

B.aj Lodge^ Maidenliead, 

Auff 1859 . 
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INTEODUCTION. 


Full seventy years have passed since Sir William 
Jones published Ms translation of Bakuntala^, a work 
which may fairly be considered as the starting-point 
of Sanskrit philology. The first appearance of this 
beautiful specimen of drarriatic art created at the 
time a sensation throughout Europe, and the most 
rapturous praise was bestowed upon it by men of 
high authority in matters of taste.^ At the same 
time the attention of the historian, the philologist, 
and the philosopher was roused to the fact that 

^ Sacontala, or the Fatal Bing, an Indian drama, translated 
from the original Sanskrit and Prakrit. Calcutta, 1789.” There 
have since appeared three editions of the Sanskrit text, and trans- 
lations in French, German, Italian, Danish, and Swedish. A new 
and very elegant English version has lately been published by 
Fi'ofessor Williams. Hertford, 1856. 

2 Goethe was one of the greatest admirers of 6akuntala, as may 
be seen from the lines written in his Italian Travels at Naples, 
and from his well-known Epigram : 

“ Willt Du die Bluthe des frlihen, die Friichte des sp'ateren Jahres, 
IViiit Du was reizt und enteiickt, willt Du was sattigt und nahrt, 

Wiilt Du den Himmel, die Erde mit einem Namen begreifen, 

Nenii ich, Sacontala, Dich, und soist Alles gesagt.” 

Wilt thou the blossoms of spring and the fruits that are later in season, 
Wilt thou have ckarms and delights, wilt thou have strength and support, 
Wilt thou with one short word encompass the earth and the heaven, 

All is said if I name only, Sacontala, thee.*' 
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a complete literature had been preserved in India, 
which promised to open a new leaf in the ancient 
history of mankind, and deserved to become the 
object of serious study. And although the en- 
thusiasm with which works like iSakuntala were at 
first received by all who took an interest in literary 
curiosities could scarcely be expected to last, the real 
and. scientific interest excited by the language, the 
literature, the philosophy, and antiquities of India has 
lasted, and has been increasing ever since. England, 
France, Germany, Italy, Denmark, Sweden, Russia, 
and Greece have each contributed their share towards 
the advancement of Sanskrit philology, and names like 
those of Sir W. Jones, Colebrooke, Wilson, in England, 
Burnouf in France, the two Schlegels, W. von Hum- 
boldt, Bopp, and Lassen, in Germany, have secured 
to this branch of modern scholarship a firm standing 
and a universal reputation. The number of books 
that have been published by Sanskrit scholars in the 
course of the last seventy years is but small.^ Those 
works, however, represent large and definite results, 
impoi’tant not only in their bearing on Indian anti- 
quities, but, as giving birth to a new system of Com- 
parative Philology, of the highest possible importance 
to philology in general.^ In little more than half a 

^ Professor Gildemeister, in his most laborious and accurate 
work, Bibliothecae Sanscritae Specimen, Bonnie, 1847/’ brings 
the number of books that have been published up to that time in 
Sanskrit philology to 603, exclusive of all works on Indian anti- 
quities and Comparative Philology^ During the last twelve years 
that number has been considerably raised. 

2 Professor Lassen, in his work on Indian Antiquities, now in 
course of publication, is giving a resume of the combined labours 
of Indian philologists during the last seventy years, sifted critically 
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century, Sanskrit lias gained its proper place in the 
republic of learning, side by side with Gi*eek and 
Latin. The privileges which these two languages 
enjoy in the educational system of .modern Europe 
will scarcely ever be shared by Sanskrit. But no one 
who wishes to acquire a thorough knowledge of these 
or any other of the Indo-European languages, — no 
one who takes an interest in the philosophy and the 
historical growth of human speech, — - no one who 
desires to study the history of that branch of man- 
kind to which we ourselves belong, and to discover in 
the first germs of the language, religion, and my- 
thology of our forefathers, the wisdom of Him who is 
not the God of the Jews only, — can, for the future, 
dispense with some knowledge of the language and 
ancient literature of India. 

And yet Indian philology is still in its infancy, and 
the difficulties Avith which it has had to contend have 
been great, much greater, indeed, than those which 
lay in the way of Greek philology after its revival in 
the fifteenth century. Seventy years after the fall of 
Constantinople, the classical works of Greek literature 
Avere not only studied from manuscripts : they had 
been edited and printed. There Avere men like 
Eeuchlin, Erasmus, and Melanchthon, who had inves- 
tigated the most important documents in the different 
periods of Greek literature, and possessed a general 
knoAvledge of the historical growth of the Greek 

and arranged scientifically by a man of the most extensive learning, 
and of the soundest principles of criticism. His work may indeed 
be considered as bringing to its conclusion an important period of 
Sanskrit philology, which had taken its beginning with Sir W. 
Jones’s ti'anslation of Sakuntala. Indische Alterthums-Kunde, 
von Christian Lassen, Bonn, 1847 — 1858, 
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mind. Learned Greeks who were taking refuge in 
the west of Europe, particularly in Italy, had brought 
with them a sufficient knowledge to teach their lan- 
guage and literature ; and they were able and ready 
to guide the studies of those who were afterwards to 
contribute to the revival of classical learning in 
Europe. Men began where they ought to begin, 
namely, with Homer, Herodotus, and Thucydides, and 
not with Anacreontic poetry or Neo-Platonist philo- 
sophy. But when our earliest Sanskrit scholars 
directed their attention to Indian literature, the dif- 
ficulties they had to struggle with were far greater. 
Not to mention the burning and enervating sky of 
India, and the burden of their official occupations, 
men like Halhed, Wilkins, and Sir W. Jones could 
hardly find a single Brahman who would undertake 
to teach them his sacred idiom. When, after some 
time, learned. Pandits became more willing to impart 
their knowledge to Europeans, their own' views of 
Indian history and literature were more apt to mislead 
their pupils than to guide them in a truly historical 
direction. Thus it happened that, at the beginning 
of Sanskrit philology, preference was given either to 
works which still enjoyed amongst the Hindus them- 
selves a great, but frequently undeserved, popularity, 
or to those which by their poetical beauty attracted 
the attention of men of taste. Everything Indian, 
whether Manu’s Code of Laws, the Bhagavadgitfi,, 
Sakuntala, or the Hitopadesa, was at that time con- 
sidered to be of great and extravagant antiquity, and 
it was extremely difficult for European scholars to 
form a right opinion on the real merits of Indian 
literature. The literary specimens received from 
India were generally fragments only of larger works : 
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or, if not, they had been chosen so indiscriminately 
from ditferent and widely distant periods, that it was 
impossible to derive from them an adequate know- 
ledge of the rise and fall of the national literature of 
India. 

Herder, in other respects an excellent judge of 
ancient national poetry, committed himself to some 
extraordinary remarks on Indian literature. In his 
criticism on Sakuntala, written in the form of letters 
to a friend, he says : “ Do you not wish Avith me, 
that instead of these endless religious books of the 
Vedas, Upavedas, and Upangas, they would give us 
the more useful and more agreeable works of the 
Indians, and especially their best poetry of every 
kind ? It is here the mind and character of a nation 
is best brought to life before us, and I gladly admit, 
that I hatm received a truer and more real notion of 
the manner of thinking among the ancient Indians 
from this one Sakuntala, than from all their Upnekats 
and Bagavedams.” ^ The fact is that at that time 
Herder’s view on the endless religious books of the 
Vedas, could only haA'^e been formed from a Avretched 
translation of the Bagavedam, as he calls it, — that 
is, the Bh4gavatapurilna, — a Sanskrit Avork composed 
as many centuries after as the Vedas Avere before 
Christ ; or from the Ezour-vedam, a very coarse for- 
gery, if, indeed, it was intended as such, Avritten, as 
it appears, by a native servant, for the use of the 
famous Jesuit missionary in India, Roberto de No- 
bilibus.^ 

^ Herder's Schriften, vol. ix. p* 226, Zur schonen Literatur und 
Kiinst. Tubingen, 1807. 

2 Comp. Account of a discovery of a Modern Imitation of the 
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Even at a mucli later time, men who possessed the 
true tact of an historian, like Niebuhr, have abstained 
from passing sentence on the history of a nation 
whose literature had only just been recovered, and 
had not yet passed through the ordeal of philological 
criticism. In his Lectures on Ancient History, 
Niebuhr leaves a place open for India, to be filled up 
when the pure metal of history should have been 
extracted from the ore of Brahmanic exaggeration 
and superstition. 

Other historians, however, thought they could do 
what Niebuhr had left undone ; and after perusing 
some poems of Kfilid^sa, some fables of the Hitopade§a, 
some verses of the Ananda-lahari, or the inystic poetry 
of the Bhagavadgit^, they gave, with the aid of Mega- 
sthenes and Apollonius of Tyana, a so-called historical 
account of the Indian nation, without being aware 
that they were using as contemporary witnesses, 
authors as distant from each other as Dante and 
Virgil. No nation has, in this respect, been more 
unjustly treated than the Indian. Not only have 
general conclusions been drawn from the most scanty 
materials, but the most questionable and spurious 
authorities have been employed without the least 
historical investigation or the exercise of that critical 
ingenuity, which,' from its peculiar character, Indian 
literature requires more than any other. ‘ 

Vedas, yiriih. Eemarks on the genuine works, by Fr. Ellis ; Asiatic 
Eesearches, xiv. p. 1 — 59 : Calcutta, 1822. 

* Professor H. H. 'Wilson, in the preface to his translation of 
the Vishnu-Purana, remarks : “ It is the boast of inductive philo- 
sophy that it draws its conclusions from the careful observation 
and accumulation of facts; and it is equally the • business of all 
philosophical research to determine its facts before it ventures 
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There is another circumstance which has retarded 
the progress of Sanskrit philology : an affectation of 
that learned pedantry which has done so much mis- 
chief to Greek and Latin scholarship. We have much 
to learn, no doubt, from classical scholars, and nothing 
can be a better preparation for a Sanskrit student 
than to have passed through the school of a Bentley 
or a Hermann. But in Greek and Latin scholarship 
the distinction between useful and useless knowledge 
has almost disappeared, and the real objects of the 
study of these ancient languages have been well nigh 
forgotten. More than half of the publications of clas- 
sical scholars have tended only to impede our access 
to the master- works of the ancients; and a sanction 
has been given to a kind of learning, which, however 
creditable to tte individual, is of no benefit to the 
public at large. A similar spirit has infected Sanskrit 
philology. Sanskrit texts have been edited on which 
no rational man ought to waste his time. Essays 
have been written on subjects on which it is folly to 
be wise. These remarks are not intended to disparage 
critical scholarship or to depreciate the results which 
have been obtained by minute and abstruse erudition. 
But scholars who devote all their time to critical nice- 
ties and recondite subtleties are apt to forget that 
these are but accessories. Knowledge which has no 
object beyond itself is, in most cases, but a pretext 
for vanity. It is so easy, even for the most superfi- 

upon speculation. This procedure has not been observed in the 
investigation of the mythology and traditions of the Hindus. 
Impatience to genei'alise has availed itself greedily of whatever 
promised to afford materials for generalisation ; and the most erro- 
neous views have been confidently advocated, because the guides 
to which their authors trusted were ignorant or insufficient/’ 
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cial scholar, to bring together a vast mass of informa- 
tion, bearing more or less remotely on questions of no 
importance whatsoever. The test of a true scholar is 
to be able to find out what is really important, to 
state with precision and clearness the results of long 
and tedious researches, and to suppress altogether lu- 
cubrations, which, though they might display the 
laboriousness of the writer, would but encumber his 
subject with needless diflSculty. 

The object and aim of philology, in its highest 
sense, is but one, — to learn what maii is, by learning 
what man has been, With this principle for our 
pole-star, we shall never lose ourselves, though en- 
gaged in the most minute and abstruse inquiries. 
Our own studies may seemingly refer to matters that 
are but secondary and preparatory, to the clearance, 
so to say, of the rubbish which passing ages have left 
on the monuments of the human mind. But we shall 
never mistake that rubbish for the monuments which 
it covers. And if, after years of tiresome labour, we 
do not arrive at the results which we expected, — if 
we find but spurious and unimportant fabrications of 
individuals, where we thought to place ourselves face 
to face with the heroes of an ancient world, and 
among ruins that should teach us the lessons of former 
ages, — we need not be discouraged nor ashamed, for 
in true science even a disappointment is a result. 

If, then, it is the aim of Sanskrit philology to sup- 
ply one of the earliest and most important links in 
the history of mankind, we must go to work histo- 
rically ; that is, we must begin, as far as we can, with 
the beginning, and then trace gradually the growth 
of the Indian mind, in its various manifestations, as . 
far as the remaining literary monuments allow us to 
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follow this course. What has been said with regard 
to philosophy, that “ we must acquire a knowledge of 
the beginning and first principles, because then only 
can we say that we understand any thing when we be- 
lieve we know its real beginning,” applies with equal 
force to history. ISFow every one acquainted with In- 
dian literature, must have observed how impossible it 
is to open any book on Indian subjects without being 
thrown back upon an earlier authority, which is ge- 
nerally acknowledged by the Indians as the basis of 
all their knowledge, whether sacred or profane. This 
earlier authority, Avhich we find alluded to in theolo- 
gical and philosophical works, as well as in poetry, in 
codes of law, in astronomical, grammatical, metrical, 
and lexicographic compositions, is called by one com- 
prehensive name, the Veda. 

It is with the Veda, therefore, that Indian philo- 
logy ought to begin, if it is to follow a natural and 
historical course. So great an influence has the Vedic 
age (the historical period to which we are justified in 
referring the formation of the sacred texts) exercised 
upon all succeeding periods of Indian history, so 
closely is every branch of literature connected with 
Vedic traditions, so deeply have the religious and moral 
ideas of that primitive era taken root in the mind of 
the Indian nation, so minutely has almost every private 
and public act of Indian life been regulated by old 
traditionary precepts, that it is impossible to find the 
right point of view for judging of Indian religion, 
morals, and literature mthout a knowledge of the 
literary remains of the Vedic age. No one could 
fairly say that those men who first began to study 
Sanskrit, now seventy years ago, ought to have begun 
with reading the Veda. The difficulties connected 


10 


THE VEDIC AGE. 

with the study of the Veda would have made such a 
course utterly impossible and useless. But since the 
combined labours of Sanskrit scholars have now ren* 
dered the study of that language of more easy access, 
since the terminology of Indian grammarians and 
commentators, which not long ago was considered un- 
intelligible, has become more familiar to us, and manu- 
scripts can be more readily procured at the principal 
public libraries of Europe, Sanskrit philology ha§ no 
longer an excuse for ignoring the Yedic age. 

It might be inferred from the very variety of sub- 
jects upon which, as has been just observed, the Veda 
is quoted as the last and highest authority, that by 
Veda must be understood something more than a 
single work. It would be, indeed, much nearer the 
truth to take “Veda” as a collective name for the 
sacred literature of the Vedic age, which forms, 'so to 
speak, the background of the whole Indian world. 
Many of the works which belonged to that period of 
literature have been irrecoverably lost. "With regard 
to many of them, though their existence cannot be 
doubted, it is uncertain whether they were ever com- 
mitted to writing. A large number, however, of 
Vedic works does still exist; and it will require 
many years before they can be edited together with 
their commentaries. Till then it will be impossible 
to arrive at definite results on many questions con- 
nected with Vedic literature, and it would not be safe 
to take a comprehensive view of the whole Vedic age 
before all the sources have been exhausted from 
which its history and character can be studied. 
Vothing could be farther from the. purpose of this 
historical essay than to attempt anything of this kind 
at present. What I have to offer are but Prolego- 
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mena to the Veda, or treatises on some preliminary 
questions connected with the history of the Vedic 
age. There are points which can be settled with 
complete certainty, though it may be impossible to 
bring, as yet, the whole weight of evidence to bear 
upon them; and the general question as to the au- 
thenticity, the antiquity, and the different periods of 
Vedic literature, ought to be answered even before 
beginning an edition of Vedic works. Again, there 
are many questions of special interest for Sanskrit 
literature, in which even now, with the mateidals 
that have been published, and with the help of manu- 
scripts that are accessible in the public libraries of 
Europe, it is possible to arrive at certain results; 
while other points are such that even after the com- 
plete publication of all Vedic texts and commentaries, 
they will remain open to different views, and will 
necessarily become the subject of literary discussions. 
The principal object of the following essays will be to 
put the antiquity of the Veda in its proper light. By 
antiquity, however, is meant, not only the chrono- 
logical distance of the Vedic age from our own, mea- 
sured by the revolutions and the progress of the 
heavenly bodies, but also and still more, the distance 
between the intellectual, moral, and religious state of 
men as represented to us during the Vedic age, com- 
pared with that of other periods of history, — a dis- 
tance which can only be measured by the revolutions 
and the progress of the human mind. 

No one who is at all acquainted with the position 
which India occupies in the histoi'y of the world, would 
■expect to find many synchronisms between the his- 
tory of the Brahmans and that of other nations before 
the date of the origin of Buddhism in India. Al- 
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though the Brahmans of India belong to the same 
family, the Aryan or Indo-European family, which 
civilised the whole of Europe, the two groat branches 
of that primitive race were kept asunder for centuries 
after their first separation. The main stream of the 
Aryan nations has always flowed towards the north- 
west. No historian can tell us by what impulse 
those adventurous Nomads were driven on through 
Asia towards the isles and shores of Europe. The 
first start of this world-wide migration belongs to a 
period far beyond the reach of documentary history ; 
to times when the soil of Europe had not been trodden 
by either Celts, Germans, Slavonians, Romans, or 
Greeks. But whatever it was, the impulse was as 
irresistible as the spell which, in our own times, sends 
the Celtic tribes towards the prairies or the regions 
of gold across the Atlantic. It requires a strong will, 
or a great amount of inertness, to be able to withstand 
the impetus of such national, or rather ethnical move- 
ments. Few will stay behind when all are going. 
But to let one’s friends depart, and then to set out 
ourselves — to take a road which, lead where it may, 
can never lead us to’ join those again who speak our 
language and worship our gods — is a course which 
only men of strong individuality, and great self-de- 
pendence are capable of pursuing. It was the course 
adopted by the southern branch of the Aryan family, 
the Brahmanic Aryas of India and the Zoroastrians 
of Iran. 

At the first dawn of traditional history we see 
these Aryan tribes migrating across the snow of the 
Himalaya southward toward the “ Seven Rivers” 
(the Indus, the five rivers of the Panj&b and the 
Sarasvati), and ever since India has been called their 
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home. That before that time they had been living 
in more northern regions, within the same precincts 
with the ancestors of the Greeks, the Italians, Slavo- 
nians, Germans, and Celts, is a fact as firmly esta- 
blished as that the Normans of William the Conqueror 
were the Northmen of Scandinavia. The evidence of 
language is irrefragable, and it is the only evidence 
worth listening to with regard to ante-historical 
periods. It would have been next to impossible to 
discover any traces of relationship between the 
swarthy natives of India and their conquerors, 
whether Alexander or Clive, but for the testimony 
borne by language. What other evidence could have 
reached back to times when Greece was not peopled 
by Greeks, nor India by Hindus ? Yet these are the 
times of which we are speaking. What authority 
would have been strong enough to persuade the 
Grecian army, that their gods and their hero ancestors 
were the same as those of King Porus, or to convince 
the English soldier that the same blood was running 
in his veins and in the veins of the dark Bengalese ? 
And yet there is not an English jury nowadays, 
which, after examining the hoary documents of lan- 
guage, would reject the claim of a common descent 
and a legitimate relationship between Hindu, Greek, 
and Teuton. Many words still live in India and 
in England, that have witnessed the first separation of 
the northern and southern Aryans, and these are 
witnesses not to be shaken by cross-examination. 
The- terms for God, for house, for father, mother, son, 
daughter, for dog and cow, for heart and tears, for 
axe and tree, identical in all the Indo-European 
idioms, are like the watchwords of soldiers. We 
challenge the seeming stranger; and whether he 
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answer with the lips of a Greek, a German, or an 
Indian, we recognise him as one of ourselves. Though 
the historian may shake his head, though the physio- 
logist may doubt, and the poet scorn the idea, all 
must yield before the facts furnished by language. 
There was a time when the ancestors of the Celts, the 
Germans, the Slavonians, the Greeks, and Italians, 
the Persians, and Hindus, were living together with- 
in the same fences, separate from the ancestors of 
the Semitic and Turanian races. 

It is more difficult to prove that the Hindu was 
the last to leave this common home, that he saw his 
brothers all depart towards the setting sun, and that 
then, turning towards the south and the east, he 
started alone in search of a new world. But as in 
his language and in his grammar he has preserved 
something of what seems peculiar to each of the 
northern dialects singly, as he agrees with the Greek 
and the German where the Greek and the German 
seem to differ from all the rest, and as no other lan- 
guage has carried off so large a share of the common 
Aryan heirloom — whether roots, grammar, words, 
mythes, or legends — it is natural to suppose that, 
though perhaps the eldest brother, the -Hindu was 
the last to leave the central home of the Aryan 
family. 

The Aryan nations who pursued a north-westerly 
direction, stand before us in history as the principal 
nations of north-western Asia and Europe. They 
have been the prominent actors in the great drama of 
history, and have carried to their fullest growth all 
the elements of active life with which our nature is 
endowed. They have perfected society and morals, 
and we learn from their litera,ture and works of art 
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the elements of science, the laws of art, and the 
principles of philosophy. In continual struggle with 
each other and with Semitic and Turanian races, these 
Aryan nations have become the rulers of history, and 
it seems to be their mission to link all parts of the 
Avorld together by the chains of civilisation, com- 
merce, and religion. In a word they represent the 
Aryan man in his historical character. 

But while most of the members of the Aryan family 
followed this glorious path, the southern tribes were 
slowly migrating towards the mountains which gird 
the north of India. After crossing the narrow passes 
of the Hindukush or the HimMaya, they conquered 
or drove before them, as it seems without much 
effort, the aboriginal inhabitants of the Trans-Hima- 
layan countries. They took for their guides the prin- 
cipal rivers of Northern India, and were led by them 
to new homes in their beautiful and fertile valleys. 
It seems as if the great mountains in the north had 
afterwards closed for centuries their Cyclopian gates 
against new immigrations, while, at the same time, 
the waves of the Indian Ocean kept watch over the 
southern borders of the peninsula. None of the great 
conquerors of antiquity — Sesostris, Semiramis, Ne- 
buchadnezzar, or Cyrus, who waged a kind of half- 
nomadic warfare over Asia, Africa, and Europe, and 
whose names, traced in characters of blood, are still 
legible on the threshold of history*, disturbed the 

1 Thus vStrabo says, xv. 1.6.; *RjJuy de tlc ar Stk-ata yiyotTo 

wlaTiQ -Tvept To^y ’lyhiK&y Ik TfjQ TOtavrrjg (TTpaTsiag rod Kvpov i) ryjg Sfi- 
fjLtpapiLdoQ ; ^vyci7ro(l>aiyeTat Tirojg Kal M.€yaadiyr}c rf Xoy^ rovro), 
KeXeifojy aTviaTely raig ap^aiaig wtp\ laropiaig * ovre yap reap 

e^(j) orraXTjyat irore crrpdTLCty ovr eirEXde'ty e^iiydey Kal Kparijaai^ 
TrXy/r.riJc jUfO’ 'IlpafcXeovc teal AioyvcroVf Kal rfjQ rvy pisra MaKe^orwy, . 
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peaceful seats of these Aryan settlers. Left to them- 
selves in a world of their own, without a past, and 
without a future befpre them, they had nothing but 
themselves to ponder on. Struggles there must have 
been in India also. Old dynasties were destroyed, 
whole families annihilated, and new empires founded. 
Yet the inward life of the Hindu was not changed by 
these convulsions. His mind was like the lotus leaf 
after a shower of rain has passed over it ; his cha- 
racter remained the same, passive, meditative, quiet, 
and full of faith. 

The chief elements of discord amongst the peaceful 
inhabitants of this rich country were, the struggle 
for supremacy between the diiferent classes of so- 
ciety, the subjugation of the uncivilised inhabitants, 
particularly in the south of India, and the pressure 
of the latest comers in the north upon the possessors 
of the more fertile countries in the south. 

These three struggles took place in India at an 
early period, and were sufSciently important to have 
called forth the active faculties of any but the Indian 

Kahot 'Siicrotxrrpiy fxev tov AlyvTrrwv ml TeapKOJpa rdv AWlowa 
’Ehpij^TTYiQ TTpoeXdeiv, 'NafioKodpoffopov de tov wapa XaXdatotg £u- 
BoKip7](TavTa 'BpaKXiovg pdXXov ical Iwq ^rrjXwv iXdfrai' piixp^ ^>1 
Sevpo fcal TedpKwva d<pticicrdar eiceivov Si Kai eic rrjg ^Iflrjptac stg riiv 
Qp^icrjv ml tov Uovtov dyay^lv Trjv erpaTidv. ^iSdvdvpcrov Si tov 
hKvdrjv eTrtSpafielv Tf}Q 'Affiag piypi AlyvTTTOv * Trjg Si *IvSiKfjg pLr)Siva 
Tovrm' d\pacrdau Kal hepipapiv S* dirodai^elv wpo Trjg iTnxeiprjasiog, 
Uipaag Si piado^opovg fxiv iic Trjg ’IvSiicrjg peraTripipaadaL "'YSpafcag • 
iicel Si pr} arpareixTat^ dXX iyyvg iXdelv povov, ^iviKci Kvpog yXavvev 
err I MacrariysTag, With regard to the expeditions of Herakles and 
Dionysos, Strabo adds: Kal rd yrspyEpak-Xiovg Si ml Awvvaov 
Meyaadevyg piv peT oXiyorv TTi/rra ^iyelrai* to>v S' ctXXorv ot TrXelovg, 
(vv Icrrt ml 'Y^paToadivriQ, awLorra ml pvSwSrj, Kadawsp ml rd Trapct 
roig ''EXXycrtv, k. r. X. Of. Megasthenis Indica, ed. Schwanbeck, 
Bonnaa, 1846. 
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nation. lu these struggles we may recognise almost 
the same elements by which the Greek character 
was perfected and matured. But how different 
have been the results upon the Indian mind ! The 
struggle for supremacy between the different classes, 
which in Greece ended with the downfall of the 
tyrannies and the rising of well-organised republics, 
has its counterpart in India in the extirpation of the 
Kshatriya race and the triumph of the Brahmans 
through Para&u-Rhma.* 

The second struggle, or the war against the un- 
civilised inhabitants of the South, is represented by 
the Indian poet of the R&m^ana as the battle of a 
divine hero against evil spirits and uncouth giants. 
What this is to India, the war of Persia was to 
Greece; the victory of patriotic valour over brute 
force. The Muses of Herodotus are the RUmhyana 
of Hellas. 

In the third of these parallel struggles the contrast 
is no less striking. We follow, with a mournful 
interest, the narrative of international jealousies be- 
tween the different states of Greece ; w'e see how one 


' “ Parasu-Rama cleared tlie earth thrice seven times of the 1 
Kshatriya caste, and filled with their blood the five large lakes of i 
Samanta-panchaka, from which he oflTered libations to the race of 1 
Bhrigu. Offering a solemn sacrifice to the king of the gods, j 
Parasu-Rama presented the earth to the ministering priests, j 
Having given the earth to Kasyapa, the hero of immeasurable \ 
prowess retired to the Mahendra mountain, rvhere he still resides ; | 
and in this manner was there enmity between him and the race I 



Parasu-Rama.” (Vishnu-Purana, p. 403.) In the Mahabharata 
the earth is made to say, “ The fathei'S and grandfathers of these 
Kshatriyas have been killed by the remorseless Rama in warfare 
on my account.” 


C 
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tries to crush the power of the other, while all are 
preparing the common ruin of the country. But 
what characters are here presented to our analysis, 
what statesmanship, what eloquence, what bravery ! 
In India the war of the MahSbh^rata was, perhaps, 
more bloody than the Peloponnesian war : but in 
the hands of the Brahmans the ancient epic has 
dwindled into a didactic legend. 

Greece and India are, indeed, the two opposite 
poles in the historical development of the Aryan man. 
To the Greek, existence is full of life and reality ; to 
the Hindu it is a dream, an illusion. The Greek is 
at home where he is born; all his energies belong to 
his country: he stands and falls with his party, and 
is ready to sacrifice even his life to the glory and 
independence of Hellas. The Hindu enters this world 
as a stranger; all his thoughts are directed to another 
world ; be takes no part even where he is driven to 
act; and when he sacrifices his life, it is but to be 
delivered from it. 

No wonder that a nation like the Indian cared so 
little for history ; no wonder that social and political 
virtues were little cultivated, and the ideas of the 
Useful and the Beautiful scarcely known to them. 
With all this, however, they had what the Gi’eek was 
as little capable of imagining as they were of realising 
the elements of Grecian life. They shut their eyes 
to this world of outward seeming and activity, to 
open them full on the world of thought and rest. 
Their life was a yearning after eternity; their activity 
a struggle to return into that divine essence from -which 
this life seemed to have severed them. Believina: as 
they did in a divine and really existing eternal Being 
(to ovTwg ov), they could not believe in tlie existence 
of this passing world. If the one existed, tlie other 
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could only seem to exist; if they lived in the one, 
they could not live in the other. .Their existence on 
earth was to them a problem, their eternal life a 
certainty. The highest object of their religion was 
to restore that bond ^ by which their own self (i,tman) 
was linked to the eternal Self (paramMman) ; to re- 
cover that unity which had been clouded and ob- 
scured by the magical illusions of reality, by the 
so-called M^y& of creation. It scarcely entered their 
mind either to doubt or to affirm the immortality of 
the souP, .except in later times, and then only for 
philosophical and controversial purposes.® Not only 
their religion and literature, but their very language, 
reminded them daily of that relation between the real 

1 III one of the old hymns of the Rig-veda this thought seems 
to weigh upon the mind of the poet, when he says : 

Poets discovered in their heart, through meditation, the bond of 
the existing in the non-existing.” Rv. x. 129. 4, 

2 In the Veda life after death is not frequently alluded to, and 
it is more for the goods of this world, for strength, long life, a 
large family, food, and cattle, that the favour of the gods is im- 
plored. One of the rewards for a pious life, however, consists in 
being admitted after death to the seat of the gods. Thus Kakshivat 
says, Rv. i. 125. 5 ; “He who gives alms goes and stands on the 
highest place in heaven, he goes to the gods.” Thus Dirghatamas 
(Rv. i. 150. 3), after having rebuked those who are rich, and do 
not give alms, nor worship the gods, exclaims, “ The kind mortal, 
O Sage, is greater than the great in heaven ; let us worship thee, 
O Agni, for ever and ever ! ” 

The technical term “ pretyabh§,va,” which occurs so frequently 
in Indian philosophy, and has generally been rendered by “ con- 
dition of the soul after death,” means really the state in which we 
are while living on earth. Our present life, according to Indian 
notions, is “ bhava,” birth and growth, “pretya,” after a previous 
death. 
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and the seeming world. The word atman, for instance, 
which in the Yeda occurs often as tman, means life, 
particularly animal life. ^ Thus we read, Rv. i. 63. 8., 
Inci'ease, 0 bright Indra ! this our manifold food, 
like -water all over the earth; by which, 0 Hero ! thou 
givest us life, like sap, to move every where.” Here 
tman means the vital principle, and is compared with 
the juice that circulates in plants. In another hymn, 
addressed to the horse which is to be sacrificed (Rv. 
i. 162. 20.), the poet says, “ M& t\4 tapat priya dtm4- 
piyantam,” literally, “Let not thy dear self burn or 
afflict thee as thou approachest the sacrifice.” Here 
friya dtmd corresponds to the Greek i^iXov But 
we find dtman used in a higher sense also in the Veda. 
For instance, Rv. i. 115. 1., “ Sfirya 4tm4 jagatas 
tasthusha^ cha:” “the sun is the soul of all that 
moves and rests.” ^ Most frequently, however, i/nan 
anddifmau are employed for self, just as we say. My 
soul praises, rejoices, for I praise, I myself rejoice. 
This is the most usual signification of dtman in the 
later Sanskrit, where it is used as a pronoun. Yet 
iitman means there also the soul of the universe, the 
highest soul or Self (paramdtman) of which all other 


^ In the same sense the sun is called jivo asnh, “ the vital 
spiritj” cf, Rv. i. 113. 16.: 

Rise ! our life, our spirit, came ; the darkness went off; the 
light approaches ! ” Rv. ii. 3. 14. : 


Who has seen the first born, when he who has no bones {i c. 
form) bore him who had bones? Where was the life, the blood, 
the soul (self) of the world? Who went to ask this from anj 
that knew it ?” 
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souls partake, from which all reality in this created 
world emanates, and into which' every thing will re- 
turn. Thus a Hindu speaking of himself (&tman) 
spoke also, though unconsciously, of the soul of the 
universe (hitman); and to know himself was to him to 
know both his own self and the universal Self, or to 
know himself in the divine Self. The Sanskrit, ‘^&t- 
m&nam &tmana pafya,’^ ^^see (thy) self by (thy) 
self,’’ had a deeper signification than the Greek yumSi 
(TsauTou^^ because it had not only a moral, but also a 

^ It is difficult to find a satisfactory etymology for atma (iiomin.), 
particularly in its older;, and possibly more original, form, tma. 
Bopp (Comp. Grammar, i. § 140.) says, if dt?nd stand for dhmd^ 
and be derived from a lost root, dh^ to tltink (when it must be re- 
membered that the root also changes its final A sometimes into 

upanali and npanat), it might be compared with the Gothic 
ahma, soul.” This root,^a/i, is afterwards traced by Bopp in the 
Sanskrit ‘‘'he said;” and he observes that to speak and to 
think are in the Indo-European languages sometimes expressed by 
one and the same word. The last observation, however, is not 
quite proved by the example taken by Bopp from the Zend, man^ 
tlira^ speech. For although the Sanskrit mantra is derived from 
man^ to think, it receives its causal meaning by the termination 
tra^ and has therefore the signification of prayer, hymn, advice, 
speech (f. e, what makes us think). If dtmd come from a root ah^ 
the meaning of this root is more likely that of breathing, which 
would account for Gothic ahma (rcrevixa), as well as for Sanskrit 
d/ia^ Greek and Latin ajo and nec/o^ and similar woi’ds. If 
we derive di^md^ spirit, soul, self, from this root aA, we may also 
derive from it ah-am.^ I (cuneiform inscript. adam^ ego, lyw, icli). 
But there always remains a difficulty as regards the elision of a in 
the old Yedic form tmd, instead of dtmd, and the Zend thma- 
nangh, ^vhicli, according to Burnouf’s conjecture, is the Sansk. 
tmatias (Commentaire sur le Ya^na, p. 509.) ; a difficulty which 
neither European etymologists (Pott, Etymologische Forschungen, 
3. 196. ; Benfey, Griechischcs Wurzellexicon, i. 265.) nor 
Indian Aunadik scholars (UnMi Sutras, 4. 152.) have yet 
explained. 

c 3 
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metaphysical meaning. How largely this idea of the 
Atman, as the Divine Spirit, entered into the early 
religious and philosophical speculations of the Indians, 
may be seen from the following dialogue between 
Y^jnavallcya and Maitr^yl, which forms part of the 
Brihad^ranyaka. 

“ Maitr^yi ',” said Yajnavalkya, “ I am going away 
from this my house (into the forest). Forsooth, I 
must make a settlement between thee and my other 
wife K&ty&yani” 

Maitr^yi said, “ My Lord, if this whole earth full 
of wealth belonged to me, should I be immortal by 
it?” 

“ No,” replied Y&jnavalkya; “like the happy life 
of rich people will be thy life. But there is no hope 
of immortality by wealth.” • 

And Maitreyi said, “ What should I do with that 
by which I do not become immortal ? What my 
Lord knoweth of (immortality) may he tell that to 
me.” 

Y&jnavalkya replied, “ Thou, who art truly dear 
to me^, thou speakest dear words. Sit down, I will 
explain it to thee, and listen well to what I say.” 
And he said, “ A husband is loved, not because you 
love the husband, but because you love (in him) the 

1 Brihadaranyaka, 2d Adhy%a, 4tli Brahmana, p. 28. edit. 
Poley ; 4tK Prapatliaka, 4t]i Brahmana, p. 444. edit. Boer. 

2 Instead of Br. Poley reads 

which he may hate meant for “ thou Avatar, 
or incarnation of oiir love.” Not to speak, however, of the gram- 
matical difficulties of this construction, the Commentary leaves no 

doubt that we ought io read, (T¥T) 
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- Divine Spirit (Mman, the absolute Self). A wife is 
loved, not because we love the wife, but because we 
love (in her) the Divine Spirit. Children are loved 
not because we love the children, but because we love 
the Divine Spirit in them. This spirit it is which we 
love when we (seem to) love wealth, Brahmans, 
Kshatriyas, this world, the gods, all beings, this uni- 
verse. The Divine Spirit, 0 beloved wife, is to be 
seen, to be heard, to be perceived, and to be medi- 
tated upon. If we see, hear, perceive, and know 
him, 0 Maitr^yi, then this whole universe is known 
to us.” 

“ Whosoever looks for Btahmahood elsewhere than 
in the Divine Spirit, should be abandoned by the 
Brahmans. Whosoever looks for the Kshatra-power 
elsewhere than in the Divine Spirit, should be aban- 
doned by the Kshatras. Whosoever looks for this 
world, for the gods, for all beings, for this universe, 
elsewhere than in the Divine Spirit, should be aban- 
doned by them all. This Brahmahood, this Kshatra- 
power, this world, these gods, these beings, this uni- 
verse, all is the Divine Spirit.” 

“ Now, as we cannot seize the sounds of a drum 
externally by themselves, but seize the sound by seizing 
the drum, or the beating of it,— as we cannot seize 
the sounds of a conch-shell by themselves, but seize 
the sound by seizing the conch-shell, or the shell- 
blower, — as we cannot seize the sounds of a lute by 
themselves, but seize the sound by seizing the lute, 
or the lutanist, — so is it with the Divine Spirit.” 

“As clouds of smoke rise out of a fire kindled 
with dry fuel, thus, 0 Maitr^yi, have all the holy 
words been breathed out of that Great Being.” 

“ As all the waters find their centre in the sea. 
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SO all sensations find their centre in the skin, all 
tastes in the tongue, all smells in the nose, all colours 
in the eye, all sounds in the ear, all thoughts in the 
mind, all knowledge in the heart, all actions in the 
hands, and all the Holy Scriptures in speech.” 

“ It is with us, when we enter into the Divine 
Spirit, as if a lump of salt was thrown into the sea ; it 
becomes dissolved into the water (from which it was 
produced), and is not to be taken out again. But 
wherever you take the water and taste it, it is salt. 
Thus is this great, endless, and boundless Being but 
one mass of knowledge. As the water becomes salt, 
and the salt becomes water*^gain, thus has the Divine 
Spirit appeared from out the elements and disappears 
again into them. When we have passed away, there 
is no longer any name. This, I tell thee, ray wife,” 
said Ysijnavalkya. 

Maitr^yi said, “ My Lord, here thou hast bewildered 
me, saying that there is no longer any name when we 
have passed away.” 

And Y&jnavalkya replied, “ My wife, what I say is 
not bewildering, it is sufficient for the highest know- 
ledge. For if there be as it were two beings, then 
the one sees the other, the one hears, perceives, and 
knows the other. But if i the one Divine Self be the 
whole of all this, whom or through whom should he 
see, hear, perceive, or know ? How should he know 
(himself), by whom he knows every thing (himself)? 
How, my wife, should he know (himself) the 
knower?^ Thus thou hast been taught, Maitr^yi; 

* This last sentence is taken from the fifth Biihmana of tlie 
fourth Adhyaya, where the same story is told again with slight 

jHoclifications and additions. 
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this is immortality.” Having said this Yajnavalkya 
left his wife for ever, and went into the solitude of 
the forests. 

It must be observed that the work from which this 
dialogue is taken belongs to a later period of Vedic 
literature. In the earlier times which are represented 
to US in the hymns of the Veda, these mystic ten- 
dencies are not yet so strongly developed. In the 
songs of the Eig-veda we find but little of philosophy, 
but w'e do occasionally meet with wars of kings, with 
rivalries of ministers, with triumphs and defeats, with 
war-songs and imprecations. The active side of life 
is still prominent in the genuine poetry of the Rishis, 
and there still exists a certain equilibrium between 
the two scales of human nature. It is only after 
the Aryan tribes had advanced southward, and taken 
quiet possession of the rich plains and beautiful groves 
of Central India, that they seem to have turned all 
their energies and thoughts from the world without 
them to that more wonderful nature which they per- 
ceived within. 

Such was their state when the Greeks first became 
acquainted with them after the discovery of India 
by Alexander. What did these men, according to 
Megasthenes, most think and speak about ? Their 
most frequent conversations, he says, were about life 
and death. This life they considered as the life of an 
embryo in the womb ; but death as the birth to a real 
and happy life for those who had thought, and had 
prepared themselves to be ready to die.^ Good and 

^ Strabo, xv. o9. : UXslarovg 8’ avrolg eh'cti Xoyovc Trepl rov 
S'ardrov‘ voixi'Cuv yap h) tov fiiv ivQdce (dq dv aKfxov Kvojxiviov 
fdi-'aC Tor C£ Bdraroy yivEcriv top oProjg kxil ray evZatpLOPa 

Toii: fiXoo'ochyjfraixc dw tT) iitxK/iaei irXeiffTt] to 
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bad was nothing to them ; not that they denied the 
distinction between good and bad in a moral sense. 
They recognised law and virtue, as we see in their 
sacred poetry^, as well as in their codes of law. But 
they denied that anything that happened to men in 
this life could be called either good or bad, and they 
maintained that philosophy consisted in removing the 
affections of pleasure as well as of pain. Liking pain 
and hating pleasure was what they considered the 
highest state of indifferenc^^hat man could arrive at.^ 

Oavaroy, Nay, for aught we know of ourselves, of our present 
life, and of death ; death may immediately, in the natural course 
of things, put us into a higher and more enlarged state of life, as 
our birth does/' — Bishop Butlei*. 

^ The notion of sin is clearly expressed, for instance, in a song 
of Gritsamada’s (Rv. ii. 28. 5.) : 

** Deliver me from sin, as from a rope ; let us obtain, 0 Varuna, 
thy path of righteousness. May the thread not be torn while 
I am weaving my prayer ; may the form of my pious work 
not decay before its season. 

‘‘Varuna, take all fear away from me; be kind to me, O just 
king I Take away my sin like a rope from a calf ; for afar 
from thee I am not the master even of a twinkling of the 
eye.” 

And again, Rv. ii. 29. 1. : 

¥WTT vf^ 

“You quick Adityas, ye who never fail in your works, carry 
away from me all sin, as a woman does who has given birth 
to a child in secret.” 

® Strabo, xv. 59. : Wyadpv y .vaicor, ppEiy elmi raiy Gvp(iaL« 
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We are told by the same author that the Indians 
did not communicate their metaphysical doctrines to 
women ; thinking that, if their wives understood these 
doctrines, and learned to be indifferent to pleasure 
and pain, and to consider life and death as the same, 
they would no longer continue to be the slaves of 
others : or, if they failed to understand them, they 
would be talkative, and communicate their knowledge 
to those who had no right to it. This statement of 
the Greek author is fully borne out by the later 
Sanskrit authorities. We find, for instance, in the 
ceremonial Sutras (§rauta and grihya-sfitras), that 
women were not allowed to learn the sacred songs 
of the Vedas, the knowledge of which constituted 
one of the principal acquirements of a Brahman 
before he was admitted to the performance of the 
sacrifices. Indeed, the whole education of a Brah- 
man consisted in learning the old sacred literature 
by heart, and many years were spent for this purpose 
by every Brahmach&rin in the house and under the 
severe discipline of his Guru, or of an Ach&rya. As 
it was necessary', however, for a husband to perform 

7wvT(ov iij^dpwTTOtQ* 01 / yctp (xV ro7g ai/rolg rovg ixkv ay(Qe<jQaty rovg ISi 
j^alpEtPy h^vTCViu/detg v7ro\i]‘iL£ig tyovrag^ Kal rovg avrovg ro7g avroJg 
TOTE jjLEV aydecrdai, tote S’ yaipuv fX€Taj3aWofievovg. Ibi<3. XT. 
65. : Ta yov/f Xeydirra elg rovr €<p7j <hg etij Xdyoc apicrrog 

oG y^doytjv fcat \vTn]v il/vy^g a(patp{f&£rat‘ Kal on Xvm} mt ttOvoq 
dLa(pip£L* TO piEV yap TvoXijjLtoi^, to de (piXov avro7g* ra M awfiara 
acrKOvcri Tpog tvovov^ 7v al yrdijuat pu)vvvQLVTO^ a<p* ihy Ka) ff7'dcr£tg 
Travoisi'y Kol firujLijSoi»Xot waaiv dyaQS/v TvapCiEV^ Kal KOivrj Kac iolg,. 

^ Sajamij in liis commentai'y on tlie Eig-veda, i. 131. 3., ex- 

plaining the words t^T rTrl'% “ Couples 

wisliiiig for protection have magnified thee^ 0 Indra quotes 
passages from the Bfahmanas, the Sutras, and the Smritis,. in 
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sacrifices together witli his lawful wife, and as pas- 
sages of the hymns*, as well as of the Br^hmanas, 
speak clearly of man and wife as performing sacrifices 
in common, it was laid down in the Sfitras that the 
husband or the priest should, at the sacrifice itself, 
make his wife recite those hymns which were neces- 
sary for the ceremony. But although women were 
thus allowed to participate in the sacrifices of their 
husbands, they were not initiated, still less were they 
admitted to the highest knowledge, the knowledge of 
the Atman or the Brahman.^ Cases like that of 
MaitrSyi were exceptions, not the rule. 

Thus the account which Megasthenes gives of the 
Indians shows us the same abstract and passive 

support of tlie law laid down in the Purvamimansa, that man and 
wife should perform sacrifices in common. From the Brfihmanas 
he quotes the beginning of the Agnjadhana, where it is said that 

man and wife are to place the sacred fire in common : 

From the Suti'as he quotes a rule, 

This seems to mean, ‘^ Let him, after 

giving the Veda to his wife, make her recite it.” The passage is 
taken from the Asvalajana ^rauta-sutras, i. 11. If the word 'veda^ 
iisedbj Asvalayana, meant the Veda, this passage would be most 
important, as proving the existence of the Veda, as a written book, 
at the time of Asvalayana. Veda, however, is used here in the 
sense of bundle of grass,” and is connected with vedih, an altar 
made of grass (Root ve, Lat. viere). Lastly, Say ana quotes from 
the Smritis, Manu, v. 155., “ Women cannot sacrifice without their 

husbands ^ 1% II 

^ The piety and happiness of a married couple is well described 
in a hymn ascribed to Manu Vaivasvata, Rv. viii. 31. 5—9. 

2 Manu, ix. 18., translated by Sir W. Jones, Women have no 
business with the texts of the Veda, thus is the law fully settled ; 
having, therefore, no evidence of law, and no knowledge of expia- 
tory texts, sinful women must be as foul as fiilsehood itself ; and 
this is a fixed rule.” 
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character which we find throughout the whole post- 
vedic literature of the Brahmans, and which, to 
a great extent, explains the absence of anything 
like historical literature among this nation of phi- 
losophers. 

A people of this peculiar stamp of mind was never 
destined to act a prominent part in what is called the 
history of the world. This exhausting atmosphere 
of transcendental ideas could not but exercise a de- 
trimental influence on the active and moral cha- 
racter of the Indians. But if we admire in classical 
history even those heroes in whom the love of country 
was driven to the highest pitch of fanaticism, we have 
scarcely a right to despise a nation, in whom the love 
of a purer and higher life degenerated sometimes 
into reckless self-sacrifice. No people certainly made 
a more favourable impressibn upon the Greeks than 
the Indians. And when we read the account of their 
moral and intellectual condition at the time of Alex- 
ander, we are obliged to admit that if some of their 
good qualities are no longer to be met with among 
the Indians of later times, this is owing, not entirely 
to an original defect of character, but to that con- 
tinual system of oppression exercised upon them by 
foreign conquerors, to whose physical power they 
submitted, while they could not help despising their 
masters as barbarians. Of the demoralising influ- 
ence of a foreign occupation we have an instance in 
the time of Alexander, in the story of Kalinas 
(Kalyana), who yielded to the flattering offers 
of the European conqueror, and left his sacred 
home to follow his royal master as a piece of curi- 
osity. But Megasthenes was afterwards informed that 
the behaviour of Kalanas was strongly*disapproved of 
by his friends, as ambitious and servile; while Man- 
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danis was praised for his manly answer to Alexander’s 
messengers, not only by his countrymen, but by 
Alexander himself. It was not long before Kal&nas 
repented his unworthy ambition, for he burnt him- 
self soon after at Pasargada, in the same manner 
as the only other Brahman who reached Europe 
in ancient times, burned himself at Athens, to 
the astonishment of the Greeks, who erected a tomb 
to him, with the inscription, “ Here lies the Indian 
Sarman Cheya (barman AchArya ?), from Barygaza, 
who sought immortality after the old custom of the 
Indians.” 

The genius of the Greek nation owes its happy 
and healthy growth to liberty and national indepen- 
dence. The Homeric songs were addressed to a 
people, proud of its heroes, whether real or legen- 
dary. If Persia had crushed the chivalry of Greece, 
we should never have heard the names of Herodotus, 
iEschylus, Sophocles, Phidias, and Pericles. Where 
the feeling of nationality has been roused, the poet is 
proud to be listened to by his nation, and a nation is 
proud to listen to her poet. But in times of national 
degradation the genius of great men turns away 
from the realities of life, and finds its only con- 
solation in the search after truth, in science and 
philosophy. Socrates, Plato, and Aristotle arose 
when the Greek nation began to decline ; and, under 
the heavy grasp first of Macedonian swaj’’, then of 
Roman tyranny, the life of the Greek genius ebbed 
away, while its immortal productions lived on in the 
memory of other and freer nations. The Indian 
never knew the feeling of nationality, and his lieart 
never trembled in the expectation of national ap- 
plause. There were no heroes to inspire a poet, — no 
history to call forth a historian. The only sphere 
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wliere the Indian mind found itself at liberty to act, 
to create, and to worship, was the sphere of religion 
and philosophy ; and nowhere have religious and 
metaphysical ideas struck roots so deep in the mind 
of a nation as in India. The Hindus were a nation 
of philosophers. Their struggles were the struggles 
of thought ; their past, the problem of creation ; their 
future, the problem of existence. The present alone, 
which is the real and living solution of the pi'oblemS 
of the past and the future, seems never to have at- 
tracted their thoughts or to have called out their 
energies. The shape which metaphysical ideas take 
atnongst the different classes of society, and at dif- 
ferent periods of civilisation, natui’ally varies from 
coarse superstition to sublime spiritualism. But, 
taken as a whole, history supplies no second instance 
■where the inward life of the soul has so completely -J 
absorbed all the practical faculties of a whole people, 
and, in fact, almost destroyed those qualities by 
which a nation gains its place in history. 

It might therefore be justly said that India has I 
1.110 place in the political history of the world. While 3 
other nations, as the Egyptians, the Jews, the Baby- \ 
lonians, Assyrians, Persians, the Greeks, the Eomans, I 
and the Teutonic races, have, during certain periods, 
culminated on the political horizon of the world, 
India has moved in such a small and degraded circle 
of political existence that it remained almost invisible 
to the eyes of other nations. An expedition like- 
that of Alexander could never have been conceived 
by an Indian king, and the ambition of native con- 
querors, in those few cases where it existed, never 
went beyond the limits of India itself. 

But if India has no place in the political history 
of the world, it certainly has a right to claim its 
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place in the intellectual history of mankind. The 
less the Indian nation has taken part in the political 
struggles’^of the world, and expended its energies in 
the exploits of war an’d the formation of empires, 
the more it has fitted itself and concentrated all its 
powers for the fulfilment of the important mission 
reserved to it in the history of the East. History 
seems to teach that the whole human race required a 
'gradual education before, in the fulness of time, 
it could be admitted to the truths of Christianity. 
All the fallacies of human reason had to be exhausted, 
before the light of a higher truth could meet with 
ready acceptance. The ancient religions of the world 
were but the milk of nature, which was in due time 
to be succeeded by the bread of life. After the prim- 
eval physiolatry, which was common to all the mem- 
bers of the Aryan family, had, in the hands of a wily 
priesthood, been changed into an empty idolatry, the 
Indian alone, of all the Aryan nations, produced 
a new form of religion, which has well been called 
subjective, as opposed to the more objective worship 
of nature. That religion, the religion of Buddha, 
has spread, far beyond the limits of the Aryan world, 
and, to our limited vision, it may seem to have re- 
tarded the advent of Christianity among a large por- 
tion of the human race. But in the sight of Him 
with whom a thousand years are but as one day, that 
religion, like all the ancient religions of the world, 
•may have but served to prepare the way of Christ, by 
helping, through its very errors, to strengthen and 
to deepen the ineradicable yearning of the human 
heart after the truth of God. 

Though the religion of Buddha be of all religions 
the most hostile to the old belief of the Brahmans, — 
the Buddhists standing to the Brahmans in about the 
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same relation as the early Protestants to the Church 
of Rome, — yet the very bitterness of this opposition 
proves that Buddhism is peculiarly Indian. Similar 
ideas to those proclaimed by Buddha were current long 
before his time, and traces of them may be found even 
in other countries. But for the impressive manner in 
which these ideas were first proclaimed and preached 
throughout India, for the hold which they took on 
the Indian mind, for the readiness with which they 
were received, particularly by the lower classes, till 
at last they were adopted by the sovereign as the 
religion of state, — in a word, for the histoiical and 
universal character which this doctrine there assumed, 
the cause must be sought in the previous history of 
the Indian nation. There is something in the doc- 
trines of Buddhism that is common to all systems of 
philosophy or religion, v^hich break with the tra- 
ditions of an effete idol-worship and a tyrannical 
hierarchy. There is some truth in Buddhism as 
there is in every one of the false religions of the * 
world. But it was only in India, where people had 
been prepared by centuries of thought and medi- 
tation, as well as by the very corruption of the old 
Brahmanical system to embrace and nurture the re- 
ligious ideas of Buddha 6Miya Muni ; it was only in 
India, that those new doctrines took an historical 
shape, and grew into a religion which, if truth de- 
pended on majorities, would be the truest of all forms 
of faith. 

Up to the present day there is no religion of the 
world more extensively prevalent than the religion 
of Buddha ^ ; and though it has been banished from 

^ M. Troyer, in his valuable edition of the Radjatarangini (ii. 
399.)^ gives the following data as to the extent of the Buddhistic 
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the soil of India, and no living follower of this 
creed is now to be met with in that country \ yet 
it has found a refuge and second home in Ceylon, 
Siam, Ava, Pegu, the Birman Empire, China, Tibet, 
Tatary, Mongolia and Siberia, and is, even in its 
present corruption, looked upon and practised as the 
only true system of faith and worship by many 
millions of human beings. Truly, then, the moment 
when this religious doctrine took its origin in India 
is an era in the intellectual history of the world ; and, 
from an* historical point of view, India maybe con- 
sidered, at that time, as passing through the meridian 
of history. The most accurate observers of the 
progress of the Indian' mind have, therefore, chosen 
this moment as the most favourable for fixing, his- 
torically and chronologically, the position of India : 
Professor Wilson in his “ Vishnu-PuiAna,” Professor 
Burnouf in his “ Introduction to the History of 
Buddhism,” and Professor Lassen in his “ Indian 
» Antiquities.” 

It would be out of place to discuss at present all 
the arguments by which the historical origin of the 
Buddhistic religion has been fixed chronologically in 
the works here mentioned. The date of Buddha’s 

religion: “La population de la terre est evalude par M. I-Iassel 
921 millions ; par Malte-.Brun, ii 642 millions ; par d’autres, ii, 737 
millions d’habitants. Le Bnddhisme est professc dans presquc 
tout Fempire de la Chine, qui seul, d’apres diiferents computs, 
contient de 184 a 800 millions d’habitants. Ajoutons-y les 
Buddhistes de plusieurs ties de FEst, de la Cochinchine, du Siam, 
du pays des Birmans, de FInde, du Nepal, du Tibet, et de la majeure 
partie de la Tartarie, etc., et I’on trouvera que je n’exagere pas 
trop le nombre des Buddhistes actuels.” 

' See J. Bird, Historical Researches on the 'Origin and Prin- 
ciples of the Buddha and Jaina Religion. Bombay, 1847. 
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death, in the middle of the sixth century b.c., and 
the beginning of the Ceylonese era, 543 b. o., will 
have to be considered hereafter. For the present it 
will be sufScient to keep in mind that the Buddhistic 
era divides the whole history of India into two parts, 
in the same manner as the Christian era divides the 
history of the world. It is therefore of the greatest 
importance with regard to the history of Vedic 
literature. The rise of a new religion so hostile 
to the hierarchical system of the Brahmans is most 
likely to have produced a visible effect on their 
sacred and theological writings. If traces of this 
kind can be discovered in the ancient literature of 
India, an important point will be gained, and it 
will be possible perhaps to restore to this vast mass 
of Brahmanic lore a certain historical connection. 
After the rise of a new religious doctrine in the first 
centuries after Buddha, it could not be expected that 
the Brahmanic literature should cease at once. On 
the contrary, we should expect at first a powerful 
reaction and a last effort to counteract the influence 
of the rising doctrine. And, as in India the religion 
of Buddha addressed itself more especially to the 
lower classes of the people, and found its strongest 
support amongst those who had to sufier from the 
exclusiveness of the Brahmanic system, a period of 
transition would most likely be marked by a more 
popular style of literature, — by an attempt to sim- 
plify the old complicated system of the Brahmanic 
ceremonial, till at last the political ascendency, se- ■ 
cured to the new doctrine through its adoption by 
the reigning princes, like A&oka, would cause this 
effort also to slacken. 

Before it can be shown, however, that this really 
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took place in India, and that traces of this religious 
crisis exist in the Vedic literature of the Brahmans, 
it seems necessai’y to point out what Sanskrit works 
can be included within that literature, and w'hat 
other books are to be excluded altogether when we 
look for evidence with regard to the true history of 
the Yedic age. 

Let us begin by the negative process, and endeavour 
to separate and reject those works which do not 
belong to the genuine Yedic cycle. If we examine 
the two epic poems of India, the E^mAyana and 
MahM)h&rata, we shall find it impossible to use them 
as authorities for the Yedic age, because we are not 
yet able to decide critically which parts of these 
poems are ancient, and which are modern and post- 
Buddhistic, or at least retouched by the hands of late 
compilers and editors. There are certainly very 
ancient traditions and really Yedic legends in both of 
these poems. Some of their heroes are taken from 
the same epic cycle in which the Yedic poetry moves. 
These, however, only form subjects for episodes in the 
two poems, while their principal heroes are essentially 
different in their character and manners. In fact, 
though there are remains of the Yedic age to be 
found in the epic poems, like the stories of Urvasi 
and Purfiravas, of Sakuntald, and Dushmanta, of 
Uddalaka, SunaMepha, Janaka Yaideha, and parti- 
cularly of the Yedic Eishis, like Yasishtha, Yi^vd,- 
raitra, Y^jnavalkya, Dirghatamas, Kakshivat, Kava- 
sha, and many others, yet this would only pi’ove that 
the traditions of the Yedic age were still in the 
mouth of the people at the time when the epic poetry 
of the Hindus was first composed, or that they were 
not yet forgotten in after times, when the Brahmans 



EPIC POEMS. 


37 


began to collect all the remains of epic songs into one 
large body, called tbe Mahibh^rata. If we compare 
the same legends as exhibited in the hymns and 
Br&hmanas of the Yeda, and as related in the Mahll- 
bh^rata, R^m^yaiia, or the Pur&,uas, the Yedic ver- 
sion of them will mostly be found' to be more simple, 
more primitive, and more intelligible than those of 
the epic and paur^nic poems.* This is not meant as 
a denial that real epic poetry, that is to say, a mass 
of popular songs, celebrating the power and exploits 
of gods and heroes, existed at a very early period in 
India, as well as among the other Aryan nations; but 
it shows, that, if yet existing, it is not in the Mah&- 
bh^rata and R&mliyana we.have to loo\ for these old 
songs. In the collection of the Yedic hymns, there 
are some which may be called epic, and may be com- 
pared with the short hymns ascribed to Homer. In 
the Brtlhmanas passages occur, in prose and verse, 
celebrating the actions of old kings Other compo- 
sitions of a similar character must have existed 
formerly, though they are now lost. 

The following extract from the Slinkh^yana-sutras 
(xvi. 1.), throws some light on the literature which 
the Brahmans possessed, in addition to what we are 
accustomed to call the Yeda': — 

“ At the Horse-sacrifice, the Adhvaryu calls upon 
singers who sing to the lute (vinfiganaginas), and in- 
vites them to celebrate the kin^, who then performs 
the sacrifice, together with other virtuous kings of 
old. On the first day of the sacrifice, the priest tells 
the story which begins Avith Manu Vaivasvata. As 
the people of Manu were men, and there are men pre- 

' The same account is given in the Asvalayana-sutras, x. 7, 
and in the ^atapatha-hr^bmaw, xiii. 3 , 1 , 1 . 
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sent at the sacrifice, the priest teaches these, the 
householders, by telling this story. _ He then says, 

‘ The Rich verses are the Yeda, this is the Veda,’ and 
recites a hymn. 

“ On the second day he tells the story which begins 
with Yama Vaivasvata (from the iSatapatha). As 
the people of- Yama were the fathers, and there are 
lathers present, he teaehes the elders by this story. 
He then says, ‘ The Yajur-veda is the Veda; this is 
the Veda,’ and recites an Anuvi,ka (^svamedhika) of 
the Yajush. 

“ On the third day he tells the story which begins 
with Varuna Aditya. As the people of Varuna were 
the Gandharvas,' and as they are present, he teaches 
the young and fair youths by this story. He then 
says, ‘ The Atharva-veda is the Veda ; this is the 
Veda,’ and recites the Bhishajab a work on medicine. 

“ On the fourth day he tells the story which begins 
with Soma Vaishnava (from the Satapatha). As the 
people of Soma were the Apsaras, and as these are 
present, he teaches the young and fair maids by this 
story. He then says, ‘ The Angirasa-veda is the 
Veda ; this is the Veda,’ and recites the Ghora 
another work of the Atharvanikas. 

“On the fifth day he tells the story which begins 

^ The commentator insists on this being a distinct book of the 
Atharvanikas, and not a hymn. ^SfT 

The Satapatha says || Asvalayana, 

The Satapatha says 

^r4ii 
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witli Arhuda KMraveya. As the people of Arbuda 
were the Sarpas (snakes), and as these are present, he 
teaches the Sarpas, or the snake-charmers, by this 
story. He then says, ‘ The Sarpavidy& is the Veda; 
this is the Veda,’ and recites the SarpavidyA’- 

“ On the sixth day he tells the story which begins 
with Kuvera Vaisravana. As the people of Kuvera 
were Rakshas, and as these are present, he teaches 
Selagas, or evil-doers, by this story. He then says, 
‘The Rakshovidj4 is the Veda, this is the Veda,’ 
and recites the Rakshovidy^.^ 

“ On the seventh day he tells the story which be- 
gins with Asita Dhdnvana} As his men Avere the 
Asuras, and as these are present, he teaches the 
usurers (Kusidin) by this story. He then says, ‘The 
Asuravidy4 is the Veda, this is the Veda,’ and per- 
forms a trick by slight of hand.^ 

“ On the eight day he tells the story which begins 
with Matsya Sdmmada. As his men Avere the crea- 
tures of the Avater, and as these are present, he 
teaches the Matsyas (fishes), or the fishermen by this 

‘ ^11 The jSatapatha ; 

trill 

According to the 6atapatha 
trln accordiBg to Asvalayana, fWR- 

f%imi 

^ Asita Dhanva, Satapatha and A^valayana. 
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story. He tlieo says, ‘ The Itih^sa-veda is the Veda,' 
this is the Veda,’ and recites an Itib&,sa.^ 

“ On the ninth day he tells the story which begins 
with Tdrhhya Vaipa’syata? As his men were the 
birds, and as these are present, he teaches the birds, 
or the young students (brahmach^rin)®, by this story. 
He then says, 'The Purina- veda is the Veda, this is 
the Veda,’ and recites the PuiAna.* 

“ On the tenth day he tells the story which begins 
with Dharma Indra (from the Satapatha). As his 
men were the gods and as these are present, he 
teaches the young, learned, and poor priests by this 
story.® He then says, ‘ The S4ma-veda is the Veda, 
this is the Veda,’ and sings the S^ma.”.® 

This extract shows that epic poetry, traditional as 
well as improvised on the spur of the moment, existed 
during the Vedicage, though it was lost afterwards. 

In several parts of the Br&hmanas and Aran- 
yakas, whei'e an account is given of the literature 
known to the ancient Hindus, we meet’ with the 
names of Glithll, Nira&ansi, Itih^sa, and Akhy&na^ 
(songs, legends, epic poems, and stories) as parts 

2 Yaipascliita, according to Asvalajaiia. 

Satapatlia. 

" The vayu-puraiia has a 

more ancient appearance than the other Puranas. 

® ¥1^ Satapatha. 

^ Cf. Taittiriya- Aranyaka, ii. 9. : 

WTf¥ ¥TVnT^: !l Brihadaranyaka, ii. 4, 10. ; 
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of the Vedic literature. . The occurrence of titles 
of literary works like these, has been made use of 
f, to prove the existence, at that early period, of the 

' writings which afterwards were designated by the 

i same names. But though the Mah&,bh&rata is called 

an Itihdsa, and the R&m4yanLa an Ahhydna, and 
though many works have in later times become fa- 
mous under the name oi Pur anas, yet these enume- 
• rations of literaiy works in the Br4hmanas do not 
refer to them.^ They contain only general names or 

ibid. iv. 1, 2.5 iv, 5. 9.; 6atap. Brabra. 
xi. 7. 1.; Atharv. Sanbit^, xv. 6: 

Cf. Aufrecht, Indische Studien, p. 133. 

Sayana himself is sometimes doubtful, and in his Commentary on 
the Taittirij^a-aranyaka, for instance, he- says that, by purana 
' might be meant the BrahmSnda, &c. j and by itihasa, the Maha- 

bharata. This, however, is a mistake, and it would bring Say^?^^ 

I into contradiction with himself. He has fully proved in his 

I Introduction to the Rig-veda that in this passage of the Taittiri- 

yaranyaka, no works separate from the Yeda could be understood. 

' Cf. Rig-veda-sanhita, p. 23. Dr. "Weber, in his extracts from. 

Panini (iv. 2. 60.), shows that vyMihyaiia, akhjana,. katha, M^-bya- 
yika, itihasa, and puraim, were titles of literary works known at 
^ the time of Katyayana. But he inclines to the opinion that Ka- 

' tyayana did not mean the Mahabharata, Ramayana, and the Pur- 

anas, as we now possess them, by these general names. Cf. Indische 
Studien, i. p. 147. 

^ In the later literature also, names like Itihasa, Akliyana, and 
Purana are by no means restricted to the Mahabharata, Ramayaiia, 
and the Puranas. The Mahabharata is called Purana, Akhj^na, 
and Itihasa. Cf. M. Bli. i. 17 — 19. Yyasa himself calls his 
poem, the Mahabharata, a Ravya ; and Brahman sanctions this as 
its proper title. Cf. M. Bh. i. 72. This passage modifies Pro- 
fessor Lassen’s opinion as to R^vya being the distinctive title of 
the Ramayana. Cf. Indian Antiquities, i. 485. The Mahabharata 
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titles, which have been applied to certain parts of the 
sacred literature, containing either stories of gods or 
men, or cosmogonic traditions.* There is no allusion 
to any of the titles of the Pur&nas or to the R&m^- 
yaua in Vedic Avorks, whether Br^hmanas or Sutras. 
But as in the Shtras of A§val&yana^ the name of the 

3 S also called the fifth Veda, or the Karslma-veda ; that is, the 
Veda composed by Krisluia Dvaipayana Vyasa. Cf. M. Bh. l 2300 
Burnouf. Bhag, in. pref. xxi. Lassen, Ind. Antiq. i. 789. 

^ Cf. Sayana, Introduction to the Eig-veda-sanhita, p. 23. 

2 Grihya-Siitras, iii. 4. MS. 1978, E. I, H., reads, 
i&TjfrgX^: instead of 1 the read- 

ing adopted by Dr. Eoth (Zur Literatur, p. 27). Unfortunately 
the Commentary to this passage is very scanty, which is so much 
the more to be regretted as the text itself seems to contain 
spurious additions. According to the MSS. the passage reads, 

’5!TW 

3JRTTOT: 

Tf^i m^sfTfpfr 

ITTcft^ 

^ '55rrvT%w ^ 

According to the commentator w^'e have first, 12 Eishis, who, as 
Eishis, are to be invoked, when the Brahmanical thread is sus- 
pended round the neck (nivita). These are indeed the Eishis 
of the Eig-veda : first the ^atarchins, the common title of the 
poets of the first Mandala; then Gritsamada (2d Mandala), Yis- 
vamitra (3dM.)^ Yamadeva (4th M.), Atri (5th M.), Bharadvaja 
(6th M.), Yasislitha (7th M.) ; then follow the poets of the Pra- 
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Bh^rata, and according to some MSS. even the name 
of the Mah^bh&rata, is mentioned, this may be consi- 
dered as the earliest trace, not merely of single epic 
poems, but of a collection of them. The age of 
Asval^yana, which will be approximately fixed after- 
wards, would, therefore, if we can rely on our MSS., 
furnish a limit below which the first attempt at a col- 
lection of a Bh&rata or MahA,bMrata ought not to be 
placed. But there is no hope that we shall ever suc- 
ceed by critical researches in restoring the Bh^rata to 
that primitive form and shape in which it may have 
existed before or at the time of A^val^yana. Much 
has indeed been done by Professor Lassen, who, in his 
Indian Antiquities, has pointed out characteristic 
marks by which the modern parts of the Mah4bh&,rata 
can be distinguished from the more ancient ; and we 
may soon expect to see his principles still farther 
carried out in a translation of the whole Mah&bh&rata, 
which, with the help of all the Sanskrit comment- 
aries, has been most carefully prepared by one of 
the most learned and laborious scholars of Germany. 
If it were possible to sift out from the huge mass of 
Indian epic poetry, as we now possess it in the Mah&- 
bharata and R^mayana, those old stories and songs 

gatha hymns (Sth M.);, the poets of the Payamanis (9th M.), and 
iinally, the authors of the 10th and last Mandula, who are called 
Ksluidrasuktasj and Mahashktas, authors of short and long hymns. 
Tile next class comprises twenty-three invocations, according to 
the Commentary, and they are to be made when the Brahmanical 
cord is suspended over the right shoulder (prachinaviti). The text, 
however, contains more than twenty-three names, and it is likely 
that some of them have been added afterwards, while others are 

perhaps to be token collectively. may also 

be taken as one word, in the sense of the legal authorities of the 
Bharatas. 
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which must have been living for a long time in the 
mouth of the people before they Avere collected, 
enlarged, arranged, and dressed up by later hands, a' 
rich mine of information would be opened for the 
ancient times of India, and very likely also for the 
Vedic age. But the Avhole frame of the tAVO epic 
poems as they noAV stand, their language and jnetre, 
as well as the moral and religious system they 
contain, shoAV that they Avere put together at a period 
when the Avorld of the Veda Avas living by tradition 
only, and, moreover, partly misunderstood, and partly 
forgotten. The war betAveen the Kurus and P&ndavas, 
Avhich forms the principal object of our Mahlibharata, 
is unknown in the Veda. The names of the Kurus 
and Bh^ratas are common in the Vedic literature, but 
the names of the Ptindavas have never been met Avith. 
It has been obserA'ed that even in P^nini’s grammar 
the name P^ndu or P^ndava does not occur, Avhile the 
Kurus and Bh^ratas are frequently mentioned, parti- 
cularly in rules treating of the formation of patro- 
nymics and similar words.^ If, then, Asval&,yana 

^ Dr, Weber, Indisclie Studien, i. p. 148. Katjajana, liowever, 
the immediate successor of Panini, knows not only Panda, but 
also his descendants, the Pandjas. 

2 The names of the two vrives of Pandu, Kunti and Madrid occur 
in the commentary on Panini. (Cf. i. 2. 49., iv. 1. 65., iv. 1. 176, 
(text) for Kunti, and iv. 1. 177. for Madri). But both these names 
are geographical appellatives, Kunti signifying a woman for the 
I country of the Kuntas, Madi i, a Madra-woman. Fritlia^ another 
I name of Kunti, stands in the Gana 4ivadi. As to the proper 
I names of the Paiidava princes, we find Yudliishtjiha^ Pam vi. 1. 

I 134., vi. 3. 9., viii. 3. 95. (text) ; Arjuna^ Pan. iii. L 119., iv. 3. 

I 64., V. 4. 48., vi. 2. 131. ; Bhima, Pam vi. I. 205. ; NdkuIcf^ Vh}, 

I vi. 3- 75. The name of Sahadeva diOts not occur; but his de« 
scendants, the Saliadevas, are mentioned as belonging to the race 
of Kuril, together with the Nakulas, Pan. iv. 1. 114. In the same 
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can be shown to have been a contemporary, or at 
least an immediate successor, of Ptoini, the Bh5,rata 
wliich he is speaking of must have been very dif- 
ferent from the epic poem which is known to us 

way we find the descendants of Yudhishthira a»d Arjuna men- 
tioned as members of the eastern Bharatas, Pan. ii. 4. 66. Drau- 
padi's name does not occur in Panini, but Subhadra, the sister 
of Krishna and the wife of Arjuna, is distinctly mentioned, Paii. 
iv. 2. 56. Another passage in the commentary on Panini (iv. 3. 87.) 
proves even the existence of a poem in praise of Subhadra, which, 
if we remember the former mention of a war about Subhadra (iv. 

2. 56,), seems' most likely to have celebrated this very conquest of 
Subhadra by Arjuna. In the Maliabharata this story forms a 
separate chapter, the Subhadra -harana-parva (Adiparva, p. 288.) 
which may be the vei'y work which Panini, according to his com- 
mentator, is alluding to. That the chapter in the Mahabharata 
belongs to the oldest parts of this epic, maybe seen from its 
being mentioned in the Anukramanx of Dhritai'ashtra (i. 149), 
“ When I heard that Subhadra, of the race of Madhu, had been 
forcibly seized in the city of Dvarakd, and carried away by Arjuna, 
and that the two heroes of the i^ace of Yrishni had repaired to 
Indraprastha, I then, 0 Sanjaya, had no hope of success.^* The 
Mahabhashya, however, does not explain the former Sutra, (iv. 2. 
56.), and for the latter it gives examples for the exceptions onl}’-, 
but not for tlie rule. The word grantha, used in the Sutra, 
(iv. 3. 87.)> is also somewhat suspicious. Tliat some of the 
Sutras which now form part of Panini’s grammar, did not proceed 
from him, is acknowledged by Kaiyyata (cf. iv. 3. 131, 132.) 

Twr? wtfmw- 

Krishna 

Vqsudeva^ who is considered as peculiarly connected with the 
tradition of the Pandavas, is quoted as Vdsudeva^ of the race of 
Vrishiu (Pan. iv. 1- 114.) ; as Vdsudeva, together -with Siva 
and Aditya (Pan. v. 3.99.); as Vdsudeva, together with Arjuna 
(iv. 3. 98. text). In the commentary to Paii. iii. 3. 156., and ii. 

3. 72., we have proof of Krishna's being worshipped as a god ; 
in i. 4. 92. he is mentioned as a hero. His residence, Dvdraka^ 
however, does not occur in Panini. 
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under the name of the Mah4bh^rata, celebrating the 
war of the Kurus and P&ndavas.’- 
In the form in wh,jch we now possess the Mah^bhtV 
i rata it shows clear fraces that the poets who collected 
I ' and finished it, breathed an intellectual and religious 
I atmosphere, j^ery different from that in which the 
; heroes of the poem moved. The epic character of the 
' story has throughout been changed and almost oblite- 
rated by the didactic tendencies of the latest editors, 
who were clearly Brahmans, brought up in the strict 
i school of the Laws of Manu. But the original tradi- 
tions of the P^ndavas break through now and then, 
and we can clearly discern that the races among 
whom the five principal heroes of the Mah&bhfirata 
were born and fostered, were by no means completely 
I under the sway of the Brahmanical law. How is it, 

I for instance, that the five Pfindava princes, who are 
at first represented as receiving so strictly Brahmanic 
an education, — who, if we are to believe the poet, 
were versed in all the sacred literature, grammar, 
metre, astronomy, and law of the Brahmans, — could 
[ afterwards have been married to one wife ? This is in 

^ That Panini knew the war of the Bharatas, has been rendered 
highly probable by Prof. Lassen (Ind. Alterthumskunde, i. 691. 
837.). The words which called forth Panini’s special rule (iv. 2. 56), 
can scarcely be imagined to have been different from those in the 
Mahabhashya ; viz., Bharatah sangraraah, saubhadrah sangramah. 
It was impossible to teach or to use Paninfs Sutras without 
examples. These necessarily formed part of the traditional gram- 
matical literature long before the great Commentary was written, 
and are, therefore, of a much higher historical value than is com- 
monly supposed. The coincidences between the examples used in 
the Pratisakiiyas and in Panini, show that these examples were by 
no means selected at random, but that they bad long formed part 
of the traditional teaching. See also Pan. vi. 2. 38., where tlie 
word ,‘^mahabharata’’ occurs, but not as the title of a poem. 
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plain opposition to the Brahmanic law, where it is said, 
“they are many wives of one man ; not many husbands 
of one wife.” ^ Such a contradiction can only be ac- 
counted for by the admission, tKat, in this case, epic 
tradition in the mouth of the people was too strong to 
allow this essential and curious feature in the life of 
its heroes to be changed. However, the Brahmanic 
editors of the Mah^bhlirata, seeing that they could not 
alter tradition on this point, have at least endeavoured 
to excuse and mitigate it. Thus we are told in the 
poem itself, that at one time the five brothers came 
home, and informed their mother that they had found 
something extremely precious. Without listening 
further, their mother at once told them they ought to 
divide it as brothers. The command of a parent must 
always be literally obeyed; and as Draupadi was their 
newly discovered treg-sure, they were obliged, accord- 
ing to the views of the Brahmans, to obey, and to 
have her as their common wife. Indian lawgivers 
call this a knotty point ^ ; they defend the fac^^^ 

I refuse to regard it as a precedent. 

I . 

» 

^ti 

Gf. Sfiyana’s Com. on Parasara, MS. Bodl, 172, 173. Another 
explanation is given by Kumarila ; 

li^T ^f^'aiT^^gf^rTTI WT ^ ^ ^ 
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Neither does the fact that P4ndu is lawfully married 
to two wives, harmonise with the Brah manic law. 
That law does not prohibit polygamy, but it regards 
no second marriage SEs legal, and it reserves the privi- 
lege of being burnt together with the husband to the 
eldest and only lawful wife. Such passages in the 
ancient epics are of the greatest interest. We see in 
them the tradition of the people too far developed, to 
allow itself to be remodelled by Brahmanic Diaskeu- 
astes. There can be little doubt that polygamy, as we 
find it among the early races in their transition from 
the pastoral to the agricultural life, was customary in 
India. We read in Herodotus ,(v. 5.), that amongst 
the Thracians it was usual, after the death of a man, ^ 
to find out who had been the most beloved of his 
wives, and to sacrifice her upon his tomb. Mela 
(ii. 2.) gives the same as the general custom of the 
Getm. Herodotus (iv. 71.) asserts a similar fact of 
the Scythians, and Pausanias (Iv. 2.) of the Greeks, 
while our own Teutonic mythology is full of instances 
of the same feeling.' And thus the customs of these 
cognate nations explain what at first seemed to be 
anomalous in the epic tradition of the Mahibh^rata, 
that at the death of P^ndu, it is not Kuntl, his lawful 
wife, but M4di'i, his most beloved wife, in whose arms 
the old king dies, and who successfully claims the 
jirivilege of being burnt with him, and following her 
husband to another life.^ 

' Cf. Grimm, History of the German Language, p. 139. « 

. 2 Other instances of Dharmavyatikrama are : 
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The same remark applies to the E^m^yana. In 
this second epic also, we see that the latest editors 
were shocked by the anomalies of the popular tradi- 
tions, and endeavoured to impart a more Brahmanic 
polish to the materials handed down tothem from an 
earlier age. Thus king Dasaratha kills the son of a 
Brahman, which would be a crime so horrible in the 
eyes of the Brahmans, that scarcely any penance 
could expiate it.* This is the reason why the young 
Brahman is represented as the son of a Shdr^, woman, 
and tells the king so himself, in order to relieve him 
from the fear of having killed the son of a Brahman. 
The singular relation, too, between E4ma and Paralu- 
E4ma, was probably remodelled by the influence of 
the Brahmans, who could not bear the idea of their 
great hero, the destroyer of all the Kshatriyas, being 
in turn vanquished by E^ma, who was himself a 
Kshatriya. 

The Yedic literature, by the very sacredness of its 
character, has fortunately escaped from the remo- 
delling Puritanism of the later Brahmans. There 
must, from the first, have been as great a variety 
in the intellectual, religious, and moral character 
of the Indians, as there is in the geographical 
and physical character of India. If we look at 
Greece, and consider the immense diversity of local 
worship, tradition, and customs, which co-existed 
within that small tract of country, and then turn 


II— Kumarila Bliatta. 


1 Cf. Manu, viii. 38 L JTo greater crime is known on earth 
than slaying a Brahman, and the king, therefore, must not even 
form in his mind an idea of killing a priest.” 
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our eyes to the map of India, barred as it is by 
mountain-ranges and rivers, it becomes clear that 
the past ages of such* a country cannot be represented 
in their fulness and reality by the traditions of the 
later Brahmans, which as we now possess them in 
the epic and pauranic poetry of the Hindus, are 
all tinged with the same monotonous colouring. 
Such a uniformity is always the result of an arti- 
ficial system, and not of a natural and unimpeded 
development. Itis indeed acknowledged by the Brah- 
mans themselves that different customs prevailed in 
different parts of India. Some were even sanctioned 
by them, notwithstanding their policy of monopolising 
or (so to speak) hrahmcinising the whole Indian 
mind. Although, for instance, in the liturgic works 
annexed to the Vedas (6rauta-shtras), an attempt 
was made to establish a certain unity in the sacrifices 
of the people all over India, yet in the performance 
of these sacrifices there existed certain discrepancies, 
based on the traditionary authority of the wise of old, 
between family and family. This is still more the case 
in the so-called domestic ceremonies of baptism, con- 
firmation, marriage, &c., described in the Grihya- 
shtras, which, connected as they were with the daily 
life of the people, give us- much more real information 
on the ancient customs of India than those grand 
public or private sacrifices which are prescribed in the 
iSrauta-sutras, and could only have been kept up by 
sacerdotal influence. In these domestic ceremonies 
everybody is allowed, as a general law, to follow the 
customs of the family* to which he belongs, or of 

* Thus it is said, for instance, in the Commentary to Paras- 
kara’s Grihya-sutras, that it is wrong to give up the customs of 
one’s own family and to adopt those of others : 
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his village and country, provided these customs do not 
too grossly insult the moral and religious feelings of 
the Brahmans. 

Although these domestic ceremonies were fully 
sanctioned by the Brahmanic law, the authority upon 

'jrT^rrt^: ^ w, tRTJrr^- 

uwr rrs^ fr^7f% tj^ii 
wm^sf^w ^ n ^:i 

ftf^¥sf^ll ^q^aiTWT^ra <5 ^;i 

ifr^ w ^iurTT ll 

Vasislitba declares tliat it is wrong to follow the rules of another ^ 
6aldia. He sajs, / A wise person will certainly not perform 
the duties prescribed by another 6akhl ; he that does is called 
a traitor to his 6akha> Whosoever leaves the law of his ; 
Sakha, and adopts that of another, he sinks into blind dark- . 
ness, having degraded a sacred Rishi.’ And in another law- . 
book it is said : ^ If a man gives up his own customs and ^ 

performs others, whether out of ignorance or covetousness, he * 
will fall and be destroyed.’ And again, in the Parisish^x of | 
the Chhandogas : ‘A fool who ceases to follow his own Sakha, ;! 
washing to adopt another one, his work will be in vain.’ ” 

Only in case no special rule is laid down for certain observances 
in some Grihyas, it is lawful to adopt those of other families : 

vr# ti w 

' B 2 
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which they are founded does not lie directly in the 
sacred revelation of the Brahmans (Sruti), but 
in tradition (Smriti), a difference, the historical im- 
portance of which will have to be pointed out here- 
after. As to the customs of countries and villages, 
there can be no doubt that in many cases they were 
not only not founded upon Brahmanic authority, but 
frequently decidedly against it. The Brahmanic law, 
however, is obliged to recognise and allow those 
customs, with the general reservation that they must 
not be in open opposition to the law. Thus A^va- 
l^yana in his Grihya-siltras, says : — “ Now the cus- 
toms of countries and places are certainly manifold. 
One must know them as far as marriage is concerned. 
But we shall explain what is the general custom.”* 
Here the commentator adds: — “If there be con- 
tradiction between the customs of countries, &c., and 
those customs which we are going to describe, one 
must adopt the custom as laid down by us, not those, 
of the country. What we shall say is the general 
law, this is our meaning. Amongst the Vaidehas, for 
instance, one sees at once that loose habits prevail. 
But in the domestic laws continence is preseribed; 
therefore there is no doubt that the domestic and tiot 
the national customs are to be observed.”^ 

1 Asv. S. i. 7., 

^ TTTf^^ 
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In the Shtras of Gautama, too, a similar line of con- 
duct is traced out. After it has been said that the 
highest authority by "which a government ought to be 
guided consists in the Vedas, Ved^ngas, S&stras, and 
old traditions, if is added (Adhy. 11. Siitra 20.), that 
in cases where the customs of countries, classes, and 
families are not expressly founded upon a passage of 
the Veda, they are, notwithstanding, to be observed, 
if they are not clearly against the principles of the 
sacred writings, such as would be, for instance, marry- 
ing the daughter of a maternal uncle. ^ 

There is an interesting passage in the Grihya-san- 
graha-pari§ishta, composed by the son of Gobhila, 
which Dr. Roth quotes in his Essays on the Veda, 
p. 120.: — “ The V4sishthas wear a braid on the right 
side, the AtrSyas wear three braids, the Augiras wear 

1 The commentator Haradatta here mentions the following as 
customs that prevailed in certain territorieSj and which had no 
sanction in the Veda: — -When the sun stands in Aries (mesha), 
the young girls would paint the Sun with his retinue, on the soil, 
with coloured dust, and worship this in the morning and evening. 
And in the month Margamrsha (ISTovember-December) they roam 
about the village, nicely dressed, and whatever they receive as 
presents they give to the god. When the sun stands in Cancer 
(karkata) in Purva Phalguni (February), they worship Uma, and 
distribute sprouting kidney-beans and salt* When the sun stands 
in Aries in Uttara Phalguni (?), they worship the goddess iSri. 

As customs of classes he mentions that at the marriage of Su- 
dras, they fix posts in the ground, put thousands of reflecting lamps 
upon them, and lead the bride round by tlie hand. 

As customs of families, again, he remarks, that some wear the 
siklid (lock of hair) in front, some behind, and that passages^ of the 
Veda (pravaclianas) allow both according to .different times. 
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five locks, the Bhrigus.have their head quite shaved, 
others have a lock of hair on the top of the head.” ^ 

Another peculiarity ascribed to the V&sishthas is 
that they exclude meat from their sacrifices.^ 

A similar notice of the customs of neighbouring 
nations, is found in Eaghunandana’s quotation from 
the Harivank,. — that the Sakas (Scythians) have 
half their head shorn, the Yavanas (Greeks?) and 
Kamboj&s the whole, ^hat the P^radas (inhabitants of 
Paradene) wear their hair free, and the Pahlavas 
(Persians) wear beards.® 

In the same way, then, as different traditions were 
current in India relative to such observances, it is 
probable that different families had their own heroes, 
perhaps their own deities, and that they kept ui? the 
memory of them by their own poetic traditions. It 
is true that such a view is merely conjectural. But 
when we see that in some portions of the Veda, which 
are represented as belonging to different illustrious 

2 This we learn from the Karma-pradipa, a supplement to the 

Sutras of Gobliila, i. 18. : 

^ERSfPrf ^3TT5rr 

ii7Tr%5T 

See also Pan. gana ma-yuravyansakadi. 
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and noble families, certain' gods are more exclusively- 
celebrated '■ ; that names which in Vedic poetry 

1 In later times, when the sects of Yishnu and Siva had sprung 
up, and the Indian world was divided between them, it seems as if 
different deities had been asOribed to different castes. Thus it is 
said in the first Adhyaja of the Yasishtha-smriti : 


^ ^ Mr 

ifTTPilW sm WTHWFTt 

Mnrfqii 


(5 ’^nNtvr: 5f^rr: i 







^ ^f^vfrrfT: H 


A Brahman versed in the four Yedas, who does not find Yasu- 
deva, is a donkey of a Brahman, trembling for the heavy 
burden of the Yeda. Therefore, unless a man be a Yaish- 1 
iiava, his Brahmahood will be lost ,* by being a Yaishnava ! 
one obtains perfection, there is no doubt. For Narayana 
(Yishnu) the highest Brahman, is the deity of the Brahmans ; 
Soma, Surya, and the rest, are the gods of Kshatriyas and ^ 
Yaisyas ; while Rudra ,^nd similar gods ought to be sedu- || ';f 
lously worshipped by the Sudras, When the worship of 
IS "enjoined in thePuranas and law-books, it has no 
reference to Brahmans, as Prajapati declared. The worship 
of Budra and the Tripundra (the three horizontal marks 
across the forehead) are celebrated in the Puranas, but only 
n 4 


56 VEDIG TEADITIOSS REMODELLED. 

are known as those of heroes and poets (Purh- 
ravas, Kutsa) are afterwards considered as names of 
infidels and heretics, we have a right to infer that 
we . have here the traces of a widely extended 
practice. 

In the hymns of the Rig-veda we meet with al- 
lusions to several legendary stories— afterwards more 
fully developed by the Brahmans in their Br5,hman.as 
— ^by -which laws that were in later times acknow- 
ledged as generally binding, and as based upon the 
authority of the Veda, are manifestly violated. It is 
an essential doctrine of the Brahmans, that the reli- 
gious education, and the administration of sacrifices, 
as well as the receiving of rewards for these offices, 
belong exclusivelv to their own caste. Kakshivat, 
however, whose hymns are found in the first and 
ninth mandalas of the Rig-veda, and who, whether on 
account of his name or for some better I’eason, is said 
to have been a Kshatriya, or of royal extraction, is 
represented as receiving from King Svanaya presents, 
which, according to Manu *, it would have been un- 
lawful' for him to accept. In orde£ to explain this 

for the castes of the Kshatriyas, Vaisyas, and ^udras, and 
not for the others. Therefore, ye excellent Munis, the Tri- 
pimdra must not be worn by Brahmans.” 

^ Cf. Manu, x. 76.; and Rig- veda-bhashya, ii. p. 30. Rosen, 
who has quoted this passage to Rv. i. 18. 1., reads 

which he translates by “abstinere 
jubet a dirigendis sacrifciis,; ab institutione sacra et ab impuris 
donis,” referring to Manu, x, 103—110. however, does 

not mean impure, but pure. The reading of the commentary 
ought to be thus the very words 

of Manu, x. 76., are restored. 
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away, a story is told, that although Kakshivat was 
the son of King Kalinga, yet his real father was 
the old Rishi Dirghatamas, whose hymns have like- 
wise been preserved in the first mandala of the Eig- 
veda. This poet had been asked by the king to 
beget offspring for him, according to ancient Indian 
custom. The queen, however, refused to see the old 
sage, and sent her servant-maid instead. The son of 
this servant and the Rishi Dirghatamas was Kakshi- 
vat, and as the son of a Rishi he was allowed 
to perform sacrifices and to receive presents. This 
story shows its purpose very clearly, and there can 
be little doubt that it owes its origin to the tender 
conscience of the Brahmans, who could not bear to 
see their laws violated by one of their own sacred 
Rishis. It is a gratuitous assumption to suppose 
that the poets of the Veda should have been perfect in 
the observance of the Brahmanic law. That law did 
not exist when they lived and composed those very 
songs for which in later times they were raised to the 
rank of saints. Whether Kakshivat was the son of a 
BrahmanoraKshatriya,of a servant-maid or of a queen, 
it is impossible to determine. But it is certain that 
in the times in which he lived, he would not have 
scrupled to act both as a warrior and priest, if cir- 
cumstances required it. This becomes still more 
evident, if we accept Professor Lassen’s view, who 
considers Dirghatamas,*the father of Kakshivat, as one 
of the earliest Brahmanic missionaries in the southern 
parts of Bengal, among the Angas and Kalingas.* 

i In this case^ the name of the queen also, Sudeshna, would be 
significant, for Sudeshiia is the name of one of tlie nations in 
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Now, under circumstances of this kind, when the 
Brahmans were still labouring to establish their su- 
premacy over- different parts of India, it can hardly be 
believed that the different castes and their respective 
duties and privileges should have been established as 
strictly as in later times. In later times it is con- 
sidered a grievous sin to recite the hymns of the 
Yeda in places where a Shdra might be able to hear 
^’them. In the Rig-veda we find hymns which the 
I Brahmans themselves allow to be the compositions 
t of the son of a slave, Eavasha Ailusha is the author 
of several hymns in the tenth Book of the Rig-veda; 
yet this same Kavasha was expelled from the sacrifice 
as .an impostor and as the son of a slave (d&sy&h 
putra), and he was readmitted only because the gods 
had shown him special favour. This is acknow- 
ledged by the Brfihmanas of the Aitareyins’ and 

Bengal. See Vishnu-Pur^a, p, 188. The word godharmaj” 
which occurs in the story of Birghatamas, in the Mahabharata, i. 
4195., and which Prof. Lassen translates by pastoral law,” must 
have an opprobious sense, and Indian Pandits explain it by open 
and indiscriminate concupiscence” 

1 Aitareya-Brahmana, II. 19. : ’ 

% vwsrt VWVrTI ^ 

^Tw: 3^: MTirw: ^ 
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KausMtakins, and in the Mah4bh4rata also Kavasha 
is called a Nish&da. 

The marked difference between the Vedic and epic 
poetry of India has been well pointed out by Pro- 
fessor 'Roth of Tubingen, who for many yeai’s has 
devoted much time and attention to the study of 
the Veda. According to him, the Mah4bh4rata, 
even in its first elements, is later than the time 
of Buddha.^ “In the epic poems,” he says, “the 


Kausliitaki-Brahmana, XL ; 


Tf%i ^ ’f 


r^m\ fT rfcT ^ fW" 

■*iT w ^-rrm ^ Trr m 

fWtw % 5 t: ^ ^’snr^ffrfwi ^ ’f wpt- 

m 'f w v’? ^fw 

Comment ; wl^: TO II f^rorf^irr 
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^ Zur Litteratnrimd Gescliiclite des Yeda. Drei Abbandlungen 
von E. Eotb, Doctor der PhUosopliia. Stuttgart, 1846* 
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Yeda is but imperfectly known ; the ceremonial is 
no longer developing, it is complete. The Vedic 
legends have been plucked from their native soil, and 
the religion of Agni, Indra, Mitra, and Varuna has 
been replaced by an altogether different worship. 
The last fact,” he says, “ought to be the most con- 
vincing. There is a^ntradiction running through- 
out the religious life of In^a, from the time of 
the R^m&yana to the present day. The outer form 
of the worship is Vedic, and exclusively so' ; but the 
eye of religious adoration is turned upon quite’ 
different regions.® The secondary formation, the 
religion of Vishnu and Brahma, began with the epic 
poetry, and remained afterwards as the only living 

* The worship of the Hindus at the present day cannot be 
called exclusively Yedic, though Vedic remains may be traced 
in it. In the Introduction to the edition of the Rig-veda, by the 
Tattvabodhini-sabh4, it is said, on the contrary, 

ft- 

“ the difference between the present received law and the early 
Vedic law, will clearly be perceived by this edition.” And again, 
ST?, Tq-'i.TrjTfif srfsrl ^??? 

f<fl?tf% ^srj 3j?<>s f?«rrf5 
fuRTt? «t^f%? ■srf^ C?tf 

‘^It will be seen exactly what difference there is between the 
Pauranic worship of the gods, who, according to the Puranns, are 
exhibited with the different bodies of men, animals, birds/serpents, 
and fishes ; the widely spread custom of tantric ceremonies, which 
are the most modern and famous on earth ; and the performance of 
sacrifices as prescribed in the Veda.” 

2 Professor Burnouf has treated the safne subject in his Review 
of Prof. Wilson’s Translation of the Vishnu-purana,, Journal des 
Savants, 1840, May, p. 296, 
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one, but without having the power to break through 
the walls of the Vedic aeremonial, and take the place 
of the old ritual.” 

And if it be unsafe to use the epic poems as autho- 
rities for the Yedic age, it will readily be admitted 
that the same objection applies Avith still greater 
force to the Purl.nas. Although one only of the 
eighteen Pur&nas has as yet been completely pub- 
lished, enough is known of their character, partly by 
Professor Burnouf's edition of the BhagaA^at-purtoa, 
partly by extracts given from other Pur^nas by Pro- 
fessor Wilson, to justify our discarding their evidence 
with reference to the primitive period of Vedic lite- 
rature. Even the Mi,nava-dharma-S&stra, the law- 
book of the M&navas, a sub-division of the sect of the 
Taittiriyas, or, as it is commonly called, the Laws of 
Manu, cannot be used as an independent authority. 
It cannot be said that the compilers of these laws 
were ignorant of the traditions of the Vedic age. 
Many of their verses contain a mere paraphrase of 
passages from the hymns, Br^hmanas, and Shtras ; 
but they likewise admitted the rules and customs of 
later ages, and their authority is therefore valid 
only where it has been checked by more original 
and genuine texts. 

The Code of Manu is almost the only work in San- 
skrit literature which, as yet, has not been assailed 
by those who doubt the antiquity of everything 
Indian. No historian has disproved its claim to that 
early date which had, from the first, been assigned to 
it by Sir William Jones. It must be confessed, how- 
ever, that Sir William Jones’s proofs of the antiquity 
of this code cannot be considered as conclusive, and 
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no sufficient arguments have been brought forward to 
substantiate any of the different, dates ascribed to 
Manu, as the author of our Law-book, which vary, 
according to different writers, from 880 to 1280 b.c. 

If the age of Manu or of the epic poems could be 
fixed, so as to exclude all possible doubt, our task 
of determining the age of the Veda would be an 
easy one. The Veda is demonstrably earlier than 
the epic p4etry and the legal codes of India. We 
do not, however, advance one step by saying that 
the Veda is older than the author of the M&nava- 
dharma-§astra, whose date is altogether unknown, or 
even than the Mah&bh^rata, if it can be doubted 
whether that poem in its first elements be anterior to 
the Buddhistic religion or not; while it is said, at 
the same time, that the last elements which have 
been incorporated into this huge work allude to 
historical events later than the Christian era.^ Here, 
then, we must adopt a new course of procedure. 
We must try to fix the age of the Veda, which forms 
the natural basis of Indian history ; and we m.ust 
derive our knowledge of the Vedic age from none 
but Vedic works, discarding altogether such addi- 
tional evidence as might be obtained from the 

^ That the principal part of the Mahabharata belongs to a period 
previous to the political establishment of Buddhism, has been 
proved by Prof. Lassen, Ind. Ant. i. 489 — 491. Much has been said 
since to controvert his views with regard to the age of the Maha- 
bharata, but nothing that is really valuable has been added to Prof. 
Lassen's facts or reasonings. “ It is not at all difficult,” as Prof. 
Lassen remarks, “ to look at this question from one single point of 
view, and to start a confident assertion. But in doing this, many 
persons commit themselves to inconsiderate judgments, and show 
an ignoi'ance of the very points which have to be considered.'^ 
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later literature of India. Let some Vedic dates be 
once established, and it will probably be possible 
to draw lines of cojinection between the Vedic and 
the rest of the Indian literature. But the world of 
the Veda is a world by itself; and its relation to 
all the rest of Sanskrit literature is such, that the 
Veda ought not to receive, but to throw light over 
the whole historical development of the Indian 
mind. 

The Veda has a twO-fold interest : it belongs to the 
history of the world and to the history of India. 
In the history of the world the Veda fills a gap which 
no literary work in any other language could fill. 
It carries us back to times of which we have no re- 
cords anywhere, and gives us the very words of a 
generation of men, of whom otherwise we could form 
But the vaguest estimate by means of conjectures and 
inferences. As long as man continues to take an in- 
terest in the history of his race, and as long as we 
collect in libraries and museums the relics of former 
ages, the first place in that long row of books which 
contains the records of the Aryan branch of mankind, 
will belong for ever to the Rig~veda. 

But in the history of India, too, the Veda is of the 
greatest importance. It has been a standing reproach 
to our studies that it is impossible to find anything 
historical in Indian literature.* To a certain extent 
that reproach is well-founded ; and this accounts no 
doubt for the indifference with which Sanskrit litera- 
ture is regarded by the public at ^arge. 

We may admire the delicate poetry of KMid4sa, the 

» * See Burnouf, Introductioa a rHistoire cle Buddhisme, p. iii. 
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philosophical vigour of Eapila, the voluptuous mys- 
ticism of Jayadeva, and the epic simplicity of Vy&sa 
and V41miki, but as long as their works float before 
our eyes like the mirage of a desert, as long as we 
are unable to tell -what real life, what period in the 
history of the. nation they reflect, there is something 
wanting to engage our sympathies in the same man- 
ner as they are engaged by* the tragedies of JEs- 
chylus, or the philosophical essays of Cicero. We 
value the most imperfect statues of Lycia and Mgma, 
because they throw light on the history of Greek art, 
but we should pass by unnoticed the most perfect 
mouldings of the human frame, if we could not tell 
whether they had been prepared in the studio of a 
Phidias, or in the dissecting-room of .a London 
hospital. 

In the following sketch of the history of Vedic’ 
litei’ature, I cannot promise to give dates, such as we 
are accustomed to find in the literary histories of 
other nations. But I hope I shall be able to prove 
that there exist in that large mass of literature which 
belCngs to the Vedic age, clear traces of an original 
historical articulation ; and that it is possible to re- 
store something like chronological continuity in the 
four periods of the Vedic literature. If this can be 
achieved, if we can discover different classes of 
literary works, and establish their chronological suc- 
cession, the reproach, so often repeated, that there 
is nothing historical to be found in India will be re- 
moved, as far at Iqgst as the peculiar nature of that 
literature allows. 

The modern literature of India, though not yet 
grouped in chronological order, will find in the lite-’ 



65 


ANTIQUITY Ot THE -VEDA. 

rature of the Vedic age something like a past, some 
testimony to prove that it did not spring up in a day, 
but clings by its roots to the earliest strata of Indian 
thought. The Laws of the M^nayas, though no 
longer the composition of a primeval sage, will at 
least be safe against the charge of being the invention 
of some unemployed Indian lawgiver. Plays like 
Sakuntala and Urva^i, though no longer regarded as 
the productions of a Periclean age, will be classed 
among the productions of what may properly be 
called the Alexandrian period of Sanskrit literature. 
But whatever we may have to surrender with regard 
to the antiquity claimed by these and other Sanskrit 
works, that portion of the literature of India which 
alone can claim a place in the history of the world, 
and which alone can command the attention of those 
who survey the summits of human intellect, not only 
in the East but over the whole civilised world, will, 
I hope, for the future, be safe against the doubts 
which I myself have shared for many years. It is 
difficult, no doubt, to believe that the most ancient 
literary work of the Aryan race, a work more ancient 
than the Zendavesta and Homer, should, after a lapse 
of at least three thousand years, have been discovered, 
and for the first time published in its entirety, not in 
one of the Parishads on the borders of the Ganges, 
but in one of the colleges of an English University. 
It is difficult to believe that sufficient MSS. should 
have been preserved, in spite of the perishable nature 
of the material on which they are written, to enable 
an editor to publish the collection of the Vedic hymns 
in exactly that form in which they existed at least 
800 years before the Christian era; and, still more, 
that this collection, which was completed at the time 

: y. 
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of Lycurgus, should contain the poetical relics of a 
pre-Homeric age ; an age in which the names of the 
Greek gods and heroes had not yet lost their original 
sense, and in which the simple worship of the Divine 
powers of nature was not yet supplanted hy a worship 
of personal gods. It is difficult to believe this ; and 
we have a right to be sceptical. But it is likewise 
our duty to inquire into the value of what has been 
preserved for us in so extraordinary a manner, and 
to extract from it those lessons which the study of 
mankind was intended to teach to man. 


HISTOEY OF VEDIC LITERATURE. 

In taking a survey of the works which belong to the 
Vedic literature of India, our task would be greatly 
facilitated if general and characteristic features could 
be pointed out by which Yedic and non-Vedic works 
might at once be distinguished. Without entering 
into a minute analysis of the individual character of 
a work, — a mode of criticism which, with our present 
knowledge of the earliest Indian literature, must be 
very uncertain,— it will often happen that some ex- 
ternal mark presents itself, determining at once the 
age or class of writing to which it belongs. It is 
true that there are certain grammatical forms and 
orthographical peculiarities which Indian gramma- 
rians restrict to the Veda, and which, therefore, might 
be used as distinguishing marks of works belonging 
to that era. But Manu, or rather the author of the 
M&nava-dharma-^&stra, has also employed several 
Yedic forms ; because in transforming Yedic verses 
into epic Slokas, he was sometimes obliged to retain 
words and forms which are not in strict accordance 
with the general character of his language; a fact 
which accounts in some degree for the strange ap- 
pearance of many of his verses, which are stiff and 
artificial, and very inferior in fluency to the older 
strains which they paraphrase. 

There is a strongly marked character in Yedic 
prose, and no attempt has been made to imitate it in 
later times. But in order to distinguish Yedic from 
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non-Vedic poetry, we must attend more closely to the 
metre. Several Vedic metres have been imitated by 
later poets, but there are metres which never occur in 
Vedic works, and which may be used as criteria for 
distinguishing ancient from more modern poetry. 

That difference of metre should form a broad line 
of demarcation between two periods of literature, is 
not at all without analogy in the literary history 
of other ' nations, particularly in older times. If once 
a new form of metre begins to grow popular by the 
influence of a poet who succeeds in collecting a school 
of other poets around him, this new mode of utterance 
is very apt to supersede the other more ancient forms 
altogether. People become accustomed to the new 
rhythm sometimes to such a degree, that they lose 
entirely the taste for their old poetry on account of 
its obsolete measure. No poet, therefore, who writes 
for the people, would think of employing those old- 
fashioned metres; and we find that early popular 
poems have had to be transfused into modern verse 
in order to make them generally readable once 
more. 

Now it seems that the regular and continuous 
Anushtubh-sloka is a metre unknown during the 
Vedic age, and every work written in it may at once 
be j)ut down as post-Vedic. It is no valid objection 
that this ^pic Sloka occurs also in Vedic hymns, that 
Anushtabh verses are frequently quoted in the Br&h- 
inanas, and that in some of the Sfltras the Anushtubh- 
§loka occurs intermixed with Trishtubhs, and is used 
for the purpose of recapitulating' what had been 
explained before in prose. For it is only the uniform 

^ Sangralia-slokas. Cf, Weber, Indisclie Studien, i, p* 47. 
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employment of that metre ‘ which, constitutes the 
characteristic mark of a new period of literature. 
Thus rhyme occasionally occurs in English poetry 
before the Norman period; yet, when we find whole 
poems written in rhyme and without the old Teutonic 
system of alliteration, we are sure that they cannot 
have been composed in an Ante-Norman period. The 
elegiac measure seems to have been used before 
Callinus; yet Callinus and Archilochus are always 
mentioned as the inventors of it : — that is, they 
were the first to sanction the uniform employment 
of this metre for entire poetical compositions. Hence 
no elegiac poem can be previous to the close of 
the 8th century b.c. The same applies to the 
iambus, the invention of which is commonly ascribed 
to Archilochus ; although iambics 'occur interspersed 
in the Margites, a poem ascribed to Homer by no less 
an authority than Aristotle.^ In the history of 
German literature we have several instances where 

1 It is remarkable that in Panini also, the word sloka is always 
used in opposition to Vedic literature (Pan iv. L 66., iv. 3. 103. 
1., iv. 3. 107.). Slokas, even if ascribed by Indian tradition to 
the same author, who is considered as the Pishi of Yedic hymns 
or Brahmanas, are quoted by a name different from that of his 
other works. The hymns or Brahmanas ascribed Katha, for 
instance, are always to be quoted as ‘‘ Kathah (ot irepl KarOov) ; 
an expression which could never apply to poetical compositions 
ascribed to the same Katha, if written in ^lokas. Verses written 
in this modern style of poetry must be quoted as “ Kathic Slokas ’’ 
(Kathah slokah). The Brahmana promulgated by Tittiri, and 
kept up in the tradition of the Taittiriyaa, is quoted by the name 
of the Taittiriyas,” but fSlokas composed by Tittiri are never 
included under this title. YMmiki-slokas are mentioned. Pan. ii. 
4. 21. 

^ See Mure’s Critical History, vol. iii. ch. i. 
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poems of the 12th century ’ had to be recast as early 
as the 13th, on account of their metre and language, 
which, during this period of rapid transition, had 
already become obsolete and unreadable. 

Excluding, then, from the Vedic period the Ma- 
h&bh&rata, E4m&yana, Manu, the Pur^nas, and all 
the iS^stras and DarSanas, we have now to see what 
remains of literary works belonging to the Yedic 
*age. 

There are in that age four distinct periods, which 
can be established with sufficient evidence. They 
may be called Ghhandas period, Mantra period, 
Brdhmana period, and SHtra period, according to the 
general form of the literary productions which give 
to each of them its peculiar historical character. 

In order to pr5ve that these four periods follow 
each other in historical order, it is necessary to show 
that the composition of Sutra works presupposes 
the existence of a Br4hmana literature ; that the 
Br^hmana literature again is only possible with the 
presupposition of a Mantra literature; and lastly, that 
the form in which we possess the Mantra literature 
presupposes a period of Vedic history preceding 
the collection and final arrangement of the ancient 
Mantras or hymns. 

* For instance, “Eeinhard the Fox,” an old High-German 
poem of the 13th century, is a new edition of the same poem 
written in the 12th century, of which fragments have been found 
by Grimm. Other poems, which are supposed to have been re- 
modelled in the 13th century are “ Crescentia,” “'Duke Ernst,” 
and the “ Roland Song.” Lachmann supposed the same to have 
taken place with the “ Nibelungen Klage.” 


CHAPTER I. 


THE Sl&TEA PBEldD. 

The Sutra period^ with which we have to begin, 
is of peculiar importance to the history of Indian 
literature, inasmuch as it forms the connecting link 
between the Vedic and the later Sanskrit. While 
on the one hand we must place several works written 
in Shtras under the head of the post- Vedic or modern 
Sanskrit, we shall also find others which, although 
written in continuous AnushtubhAlokas, or, more 
frequently, intermixed with Trishtubh and other 
verses (as, for instance, some of the Pr&ti§4khyas 
and Anukramanis, and the still more modern Pari- 
Mshtas), must be considered as the last productions of 
the Vedic age, trespassing in a certain degree upon 
the frontiers of the later Sanskrit. 

It is difficult to explain the peculiarities of the 
style of the Sfitra literature to any one who has not 
worked his way through the Sfitras themselves. It 
is impossible to give anything like a literal transla- 
tion of these works, written as they are in the most 
artificial, elaborate, and enigmatical form. Sittra 
means string; and all the works written in this 
style, on subjects the most various, are nothing but 
one uninterrupted string of short sentences, twisted 
together into the most concise form. Shortness is 
the great object of this style of composition, and it is 
a proverbial saying (taken from the Mah^bhS,shya) 
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amongst the Pandits*, that “an author rejoiceth in the 
economising of half a short vowel as much as in the 
birth of a son.” Every doctrine thus propounded, 
whether grammar, metre, law, or philosophy, is re- 
duced to a mere skeleton. All the important points 
and joints of a system are laid open with the greatest 
precision and clearness, hut there is nothing in these 
works like connection or development of ideas. “Even 
the apparent simplicity of the design vanishes,” as 
Colebrooke remarks, “ in the perplexity of the struc- 
ture. The endless pursuit of exceptions and limi- 
tations so disjoins the general precepts, that the 
reader cannot keep in view their intended connection 
and mutual relation. He wanders in an intricate 
maze, and the clew of the labyrinth is continually 
slipping from his hands.” There is no life or 
meaning in these Shtras, except what either a teacher 
or a running commentary, by which these works are 
usually accompanied, may impart to them. 

Many of these works go even further: they not 
only express their fundamental doctrines in this con- 
cise form of language, but they coin a neW kind of 
language, if language it can be called, by which they 
succeed in reducing the whole system of their tenets 
to mere algebraic formulas. To understand these 
is quite impossible without finding first what each 
algebraic y, and z, is meant to represent, and 
without having the key to the whole system. This 
key is generally given in separate Sfitras, called 
Parihhashd, which a pupil must know by heart, or 
always have present before his eyes, if he is to ad- 
vance one step in the reading of such w-orks. But 


' Benares Magazine, Oet. 1849. 
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even then it would be impossible to arrive at any 
real understanding of the subject, without being also 
in possession of the laws of the so-called Anuvritti 
and Nirvritti. To explain the meaning of these 
technical words, we must remember that the Shtras 
generally begin by putting forward one proposition 
(Adhik&ra), which is afterwards never repeated, but 
always to be understood, till a new subject of the 
same kind is introduced. After the statement of a sub- 
ject, the author goes on by giving a first rule, which 
may extend its influence over the next following rules, 
whether these be restrictions or amplifications of it. 
These restrictive rules exercise again their influence 
to a certain extent over other rules, so that the whole 
becomes one continuous chain, each link held and 
modified by the others, and itself holding to and 
modifying the rest. The influence of one rule over 
the others is called Amwn'iffo*, its cessation, Nirmitti. 
Without knowing the working of these tAVO laws, which 
can only be learnt from commentaries, the Sfitras 
appear very much confused. This is particularly 
the case in those works where the so-called Miminsd 
method of Pfirva-paksha (reasons contrk), Uttara- 
paksha (reasons pro), and Siddh&nta (conclusion), is 
adopted. Here the concatenation of pros and cons is 
often so complicated, and the reasons on both sides 
defended by the same author with such seriousness, 
that we sometimes remain doubtful to which side 
the author himself leans, till we arrive at the end of 
the whole chapter. It is indeed one of the most 
curious kinds of literary composition that the hu- 
man mind ever conceived; and though altogether 
worthless in an artistic point of view, it is wonderful 
that the Indians should have invented and mastered 
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this difficult form, so as to have made it the vehicle of 
expression for every kind of learning. To introduce 
and to maintain such a species of literature was 
only possible with the Indian system of education, 
which consisted in little else except implanting these 
Shtras and other works into the tender memory of 
children, and afterwards explaining them by com- 
mentaries and glosses. An Indian pupil learns these 
Sutras of grammar, philosophy, or theology by the 
same mechanical method which fixes in our minds 
the alphabet and the multiplication-table ; and those 
who enter into a learned career spend half their life in 
acquiring and practising them, until their memory is 
strengthened to such an unnatural degree, that they 
know by heart not only these Sfitras, but also their 
commentaries, and commentaries upon commentaries. 
Instances of this are found among the learned in 
India up to the present day. 

These numerous Sfitra works which we still possess, 
contain the quintessence of all the knowledge which 
the Brahmans had accumulated during many cen- 
turies of study and meditation. Though they are the 
works of individuals, they owe to their authors little 
more than their form ; and even that form was, most 
likely, the result of a long-continued system of tradi- 
tional teaching, and not the invention of a few indi- 
viduals. 

There is a great difference, according to the notions 
of the Hindus themselves, between a work composed 
previous to the Sfitra period, and a Sutra composi- 
tion. The difference of style between a Br^hmana 
and a Sutra work (with the exception of some Kalpa- 
Sfitras, to be mentioned hereafter) would strike every 
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body at first sight, although, as regards the gram- 
matical forms, Yedic irregularities are, according to 
Sanskrit grammarians, allowed in Sfitras alsod But 
there is another, and more important difierence. Li- 
terary works, belonging to the preceding periods, the 
Br 4 hmanas as well as the Mantras, are considered by 
Indian theologians as forming the Sruti, or divine 1 
revelation, in contradistinction to the Sfitras and all ; 
the rest of their literature. In the dogmatical lan- 
guage of orthodox Hindus, the works, which contain i 
the Sruti, have not been composed, but have only been 5 
seen or perceived by men, e., they have been revealed f 
to men. The Sfitras, on the contrary, although based : 
upon the Sruti, and therefore in some instances also | 
called Srauta Sfitras, are yet avowedly composed by | 
human authors. Whenever they appear to be in con- ' 
tradiction with the Sruti, their authority is at once 
overruled, and only in cases where anterior evidence 

^ Vedic forms occur in the Pratisakhy a- Sutras, and are pointed 
out as such by the commentators. For instance, I. Pratisakhya, 

iv. 33. fJJ instead of rflt^ The 

CoDimentator says 

The same applies also to the Samayach^rika-Shtras, 
for instance, those of Apastamba, i. 53., where we read 

"The Commentator explains this irregular form by 

^1 Again, i. 93. 

we find explained by the Commentary as 

1 m\ Grautama- Sutras, p. 40. 1. 20. 

we read W^trR T ? 

T^’TTot^ll 
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is wanting from the ^ruti, can they have any claim to 
independent authority. 

Now, even if we had no other means of proving 
that the Shtras could have been composed only after 
the composition of the Brthmanas, there would be no 
reason to consider this distinction, drawn by the In- 
dians themselves between their sacred and profane 
literature, as altogether artificial and devoid of his- 
torical meaning, particularly if it can be shown how 
great an influence that very distinction has exercised 
on the religious straggles of India. 

It is clear that this distinction has ever been the 
stronghold of the hierarchical pretensions of the 
Brahmans, l We can understand how a nation might 
be led to ascribe a superhuman origin to their ancient 
national poetry, particularly if that poetry consisted 
i chiefly of prayers and hymns addressed to their gods, 
i But it is different with the prose compositions of the 
I Br^hmanas. The reason why the Br^hmanas, which 
I are evidently so much more modern than the Mantras, 

I were allowed to participate in the name of 6ruti, could 
I only have been because it was from these theological 
; compositions, and not from the simple old poetry of 
the hymns, that a supposed divine authority could be 
derived for the greater number of the ambitious claims 
; of the Brahmans. But, although we need not ascribe 
i any weight to the arguments by which the Brahmans 
endeavoured to establish the contemporaneous origin 
of the Mantras and BrS,hmanas, there seems to be no 
reason why we should reject as equally worthless the 
general opinion with regard to the more ancient date 
of both the BrMimanas and Mantras, if contrasted with 
the Sutras and the profane literature of India. It 
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may easily happen, where there is a canon of sacred 
books, that later compositions become incorporated 
together with more ancient works, as was the case with 
the Br&hmanas. But we can hardly imagine that old 
and genuine parts should ever have been excluded 
from a body of sacred writings, and a more modern 
date ascribed to them, unless it be in the interest of a 
party to deny the authority of certain doctrines con- 
tained in these rejected documents. There is nothing 
in the later literature of the Sutras to Avarrant a sup- 
position of this kind. We can find no reason Avhy 
the Sfitras should not have been ranked as Sruti, , 
except the lateness of their date, if compared with I 
the Br^hmanas, and still more with the Mantras. 
Whether the Brahmans themselves were aware that 
ages must have elapsed between the period during 
which most of the poems of their Rishis were com- 
posed, and the times which gave rise to the Br4h- 
manas, is a question which we need hardly hesitate to 
answer in the affirmative. But the recklessness with 
which Indian theologians claim for these Brffiimanas 
the same title and the same age as for the Mantras,* 
shows that the reasons must have been peculiarly 
strong which deterred them from claiming the same 
divine authority for the Sfitras. * 

To ascribe to literary compositions such as the 
Mantras and Br^hmanas a divine origin, and to claim 
for them a divine and absolute authority, is a step 
which can hardly pass unnoticed in the intellectual 
history of a nation, whether for the circumstances 
which led to it, or for the results which it produced. 
Noav, in India the results of that fatal step are pah . 
pable. It may have been intended as a check on re- 1 
ligious reforms, but it led to a religious revolution. I 
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Buddhism would be unintelligible, unless as the over- 
throw of a system which had tried to maintain its 
position by an appeal to a divine revelation ; and we 
may be certain that the distinction between iSruti and 
Smriti, between revealed and profane literature, was 
established by the Brahmans, previous to the schism 
of Buddha. 

If the belief was once established, that not only the 
simple effusions of the !^shis, but the pointed doc- 
trines of the Br&hmanas also, emanated from a divine 
source, and could not therefore be attacked by human 
reasoning, it is clear that every opposition to the pri- 
vileges which the Brahmans claimed for themselves, 
on the sacred authority of the Veda, became heresy ; 
and where the doctrines of the Brahmans were the 
religion of the people, or rather of the king, such op- 
position was amenable to the hierarchical laws of the 
state. The Brahmans themselves cared much more 
to see the divine authority of the Sruti as such, im- 
plicitly acknowledged, than to maintain the doctrines 
of the Rishis in their original simplicity and purity. 
*In philosophical discussions, they allowed the greatest 
j possible freedom ; and, although at first three philo- 
I sophical systems only were admitted as orthodox (the 
I two Mim^ns&s and the Hy&ya), their number was 
; soon raised to six, so as to include the Vai&eshika, 
j S4nkhya, and Yoga-schools. ‘ The most conflicting 
views on points of vital importance were tolerated as 

^ Kumarila quotes S^nkhya and Toga, together with other 
heretical systems. 

As to the Vaif§esliikaSj see 



THE AUTHOEITT OF REVELATION ATTACKED. 79 

long as their advocates succeeded, no matter by what 
means, in bringing their doctrines into harmony with 
passages of the Veda, strained and twisted in every 
possible sense. If it was only admitted that, besides 
the perception of the senses and the induction of rea- 
son, revelation also, as contained in the Veda, fur- 
nished a true basis for human knowledge, all other 
points seemed to be of minor importance. Philo- 
sophical minds were allowed to exhaust all possible 
views on the relation between the real and transcen- 
dental world, the Creator and the created, the divine 
and the human nature. It was not from such lucu- 
brations that danger was likely to accrue to the caste 
of the Brahmans. Nor was the heresy of Buddha 
B^kya Muni found so much in his philosophical doc- 
trines, many of which may be traced in the orthodox 
, atheism of Kapila. His real crime lay in his opposi- 
tion to the exclusive privileges aiid abuses of the 
!^almans. These abuses were sanctioned by the 
■ divine authority of the Yeda^ and particularly of the 
Br^hmanas. In attacking these abuses, Buddha at- 
tacked the divine authority on which they were 
founded, and the argument was short : he is a heretic ; 
anathema esto. 

Buddha was a Kshatriya.^ He was of princely 

1 The Buddhists say that the three Vedas were propounded 
originally by Maha Brahma, at which time they were perfect 
truth ; but they have since been corrupted by the Brahmans and 
now contain many errors. Of. B. Spence Hardy, Eastern Mona- 
chism, p. 185. 

2 Kumarila always speaks of Buddha as a Kshatriya who tried 
to become a Brahman. For instance, 

And again, 



80 THE AETHOEITT OE EEVELATION ATTACKED. 

origin, and belonged to the nobility of the land. He 
was not the first of his caste who opposed the ambition 
of the Brahmans. Several centuries before Buddha, 
Visvtoiitra, who, like Buddha, was a member of the 
royal caste, had to struggle against the exclusiveness 
of the priests. At that early time, however, the posi- 
tion of the Brahmans was not yet impregnable ; and 
Vi§v4mitra, although a Kshatriya, succeeded in gain- 
ing for himself and his family the rights for which he 
struggled, and which the Brahmans had previously 
withheld from all but their own caste. King Janaka 
of Videha again, whose story is given in the Br&h- 
mana.s, refused to submit to the hierarchical preten- 
sions of the Brahmans, and asserted his right of per- 
fonning sacrifices without the intercession of priests. 
However great the difference may have been between 
the personal character of these two men and of Buddha, 


And this very transgression of Buddha and his followers is 
represented as if it did him honour. For he is praised because 
he said, ‘Let all the sins that have been committed in this 
world fail on me, that the world may be delivered.’ It is 
said that if he thus transgressed the duty of a Kshatriya, 
and entered the life of a Brahman and preached, it was merely 
for the good of mankind ; and that in adopting for the instruc- 
tion of excluded people a law which had not been taught by 
the Brahmans, he took the sin upon himself and was benefit - 
ting others.” 
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the first principle of their opposition was the same. 
All three were equally struggling against the over- 
wefening pretensions of a selfish priesthood. 

But while Vi^vfimitra contented himself with main- 
taining the rights of his tribe or family, and became 
reconciled as soon as he was allowed to share in the 
profits of the priestly power, — - while King Janaha 
expressed himself satisfied with the homage paid to 
him by Y&jnavalkya and other Brahmans, — while, in 
short, successive reformers as they appeared were 
either defeated or gained over to the cause of the 
Brahmans, — the seeds of discontent were growing up 
in the minds of the people. There is a dark chapter 
in the history of India, the reported destruction of all 
the Kshatriyas by Para&u-r^ma. It marks the be- 
ginning of the hierarchical supremacy of the Brahmans. 
Though the Brahmans seem never to have aspired to 
the royal power, their caste, as far as we know the his- 
tory and traditions of India, has always been in reality 
the ruling caste. Their ministry was courted as the 
only means of winning divine favour, their doctrines 
were admitted as infallible, their gods were worshipped 
as the only true gods, and their voice was powerful 
enough to stamp not only the simple strains of the 
Rishis, but the absurd lucubrations of the authors 
of the Br4hmanas, with a divine authority. After this 
last step, howsver, the triumph of Brahmanism was 
preparing its fall. In India, less than in any other 
country, would people submit to a monopoly of truth ; 
and the same millions who were patiently bearing the 
yoke of a political despotism threw off the fetters of 
an intellectual tyranny. In order to overthrow one 
of the oldest religions of the world, it was sufficient 
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that one man should challenge the authority of the 
Brahmans, the gods of the earth, (bhhdeva), and 
preach among the scorned and degraded creatures of 
God, the simple truth that salvation was possible 
without the mediation of priests, and without a 
belief in books to which these very priests had given 
the title of revelation. This man was Buddha Sdhya 
Muni. 

Now if we inquire how Buddha’s doctrines were 
met by the Brahmans, it is true that here and there 
in their philosophical works they have endeavoured to 
overthrow some of his metaphysical axioms by an 
appeal to reason. An attempt of this kind we have, 
for instance, in Y^chaspati Mirra’s commentary on the 
Yediinta Shtras. In commenting on the tenet of 
Buddha, that “ideas like those of being, and not- 
being, &c,, do not admit of discussion,”' V&chaspati 
observes that the veiy fact of speaking of these ideas, 
includes the possibility of their conception ; nay, that 
to affirm they do not admit of reasoning involves 
an actual reasoning on them, and proves that the 
mind can conceive the idea of being as different from 
that of not-being. 

Such, however, were not the usual weapons with 
which Brahmanism fought against Buddhism. The 
principal objection has always been, that Buddha’s 
teaching could not be true, because it did not derive 
its sanction from Sruti or revelation. The Brah- 
mans, as a caste, would readily have allowed being 
and not-being, and the whole of Buddha’s philoso- 
phy, as they did the S^nkhya philosophy, which 
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on the most important points is in open opposition 
to the Vedanta. But while Kapila, the founder of ; 
the S^nkhya school, conformed to the • Brahmanic I 
test by openly proclaiming the authority of revelation ; 
as paramount to reasoning and experience, Buddha 
; would not submit to this, either for his philosophi- 
i cal (abhidharma), or for his much more important 
i' moral and religious doctrines (vinaya). No doubt 
it would have been easy for-him to show how some 
of his doctrines harmonised with passages of the : 
Veda, as in the Veda all possible shades of ithe human 
mind have found their natural reflection. If he had 
done so only for some of his precepts, such, for 
, instance, as, “ Thou shalt not murder,” ‘ “Thou shalt 
I not drink,” 2 “ Thou shalt eat standing,”^ ' the Brah- 
mans would readily have passed over other doctrines, 
even such as came into practice after Buddha’s death, 
like “ Who longs for heaven, shall worship the holy 
sepulchre,”^ “He shall pull out his hair,” ® &c. As 
he refused to do so, the line of argument taken by the 
Brahmans was simply confined to an appeal to reve- 
lation, in disproof of the possibility of the truth of 
Buddha’s doctrines. 

There must be something very tempting in this 
line of argument, for we see that in later times the 

1 2 i. e, thou shalt not drink intoxicating liquors.” 

j ® 
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Buddhists also endeavoured to claim the same divine 
character for their sacred writings which the Brah- 
mans had established for the Veda. A curious in- 
stance of this is given in the following discussion, 
from Kum^rila’s Tantra-v^rttika. Here the opponent 
(plirva-paksha) observes', that the same arguments 
which prove that the Veda is not the work of human 
authors, apply with equal force to §4kya’s teaching. 
His authority, he says, cannot be questioned, because 
his precepts are clear and intelligible ; and as iS^kya 
is not the inventor, but only the teacher of these pre- 
cepts, and no name of an author is given for ^dkya’s 
doctrines, the frailties inherent in human authors affect 
them as little as the Veda.' Everything, in fact, he 
concludes, which has been brought forward by the 
Mim&nsakas to prove the authority of the Veda, 
proves in the same way the authority of Buddha’s doc- 
trine. Upon this, the orthodox Kum^rila grows very 
wroth, and says: “These S&kyas, Vai^eshikas, and 
other heretics, who have been frightened out of their 
wits by the faithful Mim^nsakas, prattle away with 
our own words as if trying to lay hold of a shadow. 
They say that their sacred works are eternal ; but 
they are of empty minds, and only out of hatred they 
wish to deny that the Veda is the most ancient book. 


' 'asrgpr^trRT srrf^ 
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And these would-be logicians declare even that some 
of their precepts (which they have stolen from us), 
like that of universal benevolence, are not derived 
from the Yeda, because most of Buddha’s other say- 
ings are altogether opposed to the Veda. Wishing, 
therefore, to keep true on this point also, and seeing' 
that no merely human precept could have any au- 
thority on moral and supernatural subjects, they try 
to veil their difficulty by aping our own arguments 
for the eternal existence of the Yeda. ' They know 
that the Mim^nsakas have proved that no sayings of 
men can have any authority on supernatural sub- 
jects ; they know also that the authority of the Yeda 
cannot be controverted, because they can bring for- 
ward nothing against the proofs adduced for its 
divine origin, by which all supposition of a human 
source has been removed. Therefore, their hearts 
being gnawed by their own words, which are like 
the smattering of children, and having themselves 
nothing to answer, because the deception of their 
illogical arguments has been destroyed, they begin 
to speak like a foolish suitor who came to ask for a 
bride, saying, ‘ My family is as good as your family.’ 
In the same manner they now maintain the eternal 
existence of their books, aping the speeches of others. 
And if they are challenged and told that this is our 
argument, they brawl, and say that we, the Mim&n- 
sakas, have heard and stolen it from them. For a 
man who has lost all shame, who can talk away 
without any sense, and tries to cheat his opponent, 
will never get tired, and will never be put down ! ” 
Towards the end of this harangue, Kum&rila adds, 
what is more to the point, that the Bauddhas, who 

<3 .s . 
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ascribe to everything a merely temporary existence, 
have no business to talk of an eternal revelation. 

Now, it ought not to be overlooked, that in all 
these discussions the distinction between Sruti (Man- 
tras and Br&hmanas) and Smriti (Shtras) is always 
taken for granted. If, at the time of the first con- 
troversies between Bauddhas and Mim^nsakas, the 
authors of the Mantras or Br^hmanas, and particu- 
larly the founders of the so-called ancient Br&hmanas, 
had still been alive, or their names generally known, 
even a Brahman could not have ventured to stand up 
for the divine and eternal origin of this part of the 
Sruti. On the other hand, nothing could have pre- 
vented the Brahmans from ascribing the same super- 
natural origin to the Sfitras, if at the time of the 
rising power of Buddhism their authors also had been 
lost in oblivion. The distinction, therefore, between 
iSruti (revelation) and Smriti (tradition) which is a 
point of such vital importance for the whole Brah- 
manic system, will also be found significant in an 
historical point of view. 

It must be observed, however, before we proceed 
farther, that what is called Smriti includes not only 
Sutras, but also Sloka works, such as the laws of 
Manu, Y&jnavalkya, and ParMara (the M&nava, 
jnavalkya, and Pard§ara-dharma-Mstras), which some- 
times are called the Smritis, in the plural. Most of 
these, if not all, are founded on Sutras ; but the texts 
of the Sfitras have mostly been superseded by these 
later metrical paraphrases. 

How then did the Brahmans, after they had esta- 
blished the distinction between Sruti and Smriti, 
defend the authority of the Smriti, including the 
Sfitras and the later works in 6lokas ? 
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That the Smriti has no claim to an independent 
authority, but derives its sanction from its intimate 
connection with the ^ruti, is implied by its very name, 
which means recollection. For, as Kumllrila remarks 
(in the phrva-paksha), “ Recollection is knowledge ; 
the object of which is some previous knowledge ; and if 
Manu and other authors of Smritis had not originally 
been in possession of an authoritative knowledge, it 
would be impossible to appeal to their recollection as 
an authority.^ It would be as if a man, omitting his 
son or daughter, was to appeal to the son of a barren 
daughter. For the original knowledge of Manu 
might be compared to his son, but his recollection 
could only be like a grandson. Now as people, if 
they have reason to doubt the existence of a daughter, 
would disbelieve every mention of the son of a 
daughter, thus the recollection (smriti) of Manu 
would be futile, if he himself had not possessed some 
means of authoritative knowledge.” 

The following extracts from S^yana’s Commentary 
on ParMara’s Code^ wiU show the use which the 
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Brahmans made of this argument, in order to sub- 
stantiate the authority of their legal text-books. 

“ Does it not seem after all,” he says, “ as if this 
Smriti (containing as it does the laws of men) hardly 
deserved a commentary of its own, inasmuch as it is 
difficult to make out on what grounds it 'claims any 
authority? For if we appeal to a Shtra of Jaimini’s 
(the founder of the Ptirva-mimllns&) wherein he, has 
proved that the Veda possesses an authority irrespec- 
tive of anything else, these arguments can hardly ap- 
ply to books which are evidently the works of men, and 
entirely dependent on the authority of their sources. 
These sources again, if they be considered as the life 
and strength of that authority, are often very in- 
distinct. First, they could never fall under the cog- 
nizance of the senses, because the very nature of duty 
or law is transcendental. Nor can this ultimate reason 
or source be found in induction, inasmuch as induc- 
tion is only possible after observation. Neither can 
it be looked for in the sayings of other men, because 
man is exposed to error,' and cannot even express 
things as he has really perceived them. But even if 
man were free from error, there would always be room 
for doubt and opposition. And as to finding the 
authority for these laws in direct precepts of the 
6ruti (Mantras and Brfihmanas) this is out of the 
question, because such precepts are not to be found 
there. We have never seen a passage in the Veda 
where precepts like those of the Smriti, to keep the 
body clean, &c., are given. To admit the right of 
induction for laws of this kind would be most dan- 
gerous, for it would apply with equal force to the pre- 
cepts of Buddha, to worship the holy sepulchre, &c. 

“ However, there is an answer to all these doubts. 
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A great difference exists between the Smritis of 
Manu and the Smritis of Buddha, because Manu’s 
authority is asserted by the undeniable Veda itself. 
It is said in the Veda, ‘Whatever Manu said, was 
medicine;’ but there is no passage there in any 
way favourable to the Smriti of Buddha, and there- 
fore the right of applying induction cannot be con- 
sidered dangerous, because it never could be extended 
to Buddha’s doctrines. 

“ Quod non,” says the opponent. “ This passage of 
the Veda, ‘Whatever Manu said, was medicine,’ is 
only an Arthav^da (an explanatory remark), and has 
no evidence by itself. It only serves to illustrate or 
recommend another precept, viz., that two verses of 
Manu’s are to be used at a certain. sacrifice.^ There- 
fore, there is no passage in the Veda to warrant the 
authority of the Smriti ; and if ^^kya’s, i.e. Buddha’s, 
Smriti be exceptional, the same applies to the 
Smriti of Manu. Thus it is said, ‘ As men speak 
often untruth and are exposed to error, as no divine 
precept is given, faith only can be authority.’ But 

’ As dliayyas at tlie Somaraudra Charu, in the middle of the 
Samidheni, or fire-kindling hymns. The same argument occurs 
in Kumarila’s Tantra-varttika, i. 3.> i 

i rRT ^ j 

i Mahadeva, in his Commentary on the HiranyakeM-sutras, says 

j that the 6'ruti bears witness to the authority of the Smritis by de- ! 

1 daring that whatever Manu said was medicine. ' 

lTTrTt5l^5T 
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further, even admitting that there was a shadow of 
authority for Manu, what could be said in favour of 
ParMara’s Smriti, which is now to be explained? 
For, although the Yeda may praise Manu, it never 
does the same for ParMara, and thus Parh^ara’s 
authority at least can hardly be defended. 

“ Against all this our answer is : the Smritis are an 
authority, because that they should have authority 
is understood by itself ; and there is no reason why 
they should not be considered as having authority. 
Three reasons are given why Manu and the rest 
could not claim any authority, viz., ‘ that men speak 
untruth, that they are exposed to error, and that 
no divine precept is given.’ These objections, how- 
ever, are entirely out of order, because nobody would 
ever think that Manu and ParMara, who have been 
perfect from their very birth, could have spoken 
untruth, and could have erred. So much for the 
first two objections. And who ever denied that 
these sages were perfect from their very birth, as 
Mantras, ArthavMas, Itih^sas, and Pur^nas, prove 
distinctly not only the existence of Parhsara and 
others, but also their perfection ? Nay, even if we 
had not the testimony of the Mantras, how could 
the perfection of ParMara and others be denied, 
which is involved in their very existence ? A dif- 
ference of opinion is quite impossible. And has it 
not been proved in the chapter on the gods ^ in the 
Uttara-mim4ns4, that the Mantras do not require 

1 If this refers to the Sankarshanakancla, which is ascribed to 
Jaimini, and forms an appendix to the Karmamimansd-sutras 
(ef. Prasthanabheda), we ought to read Purva-mimansd instead of 
Uttara-mimdnsa. 
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any further proof for what they say ? It is true 
that in the chapter on the Arthav&das it has been 
admitted that what the Arthav&das contain is not 
always to be believed. But this is only on account 
of some impossible things which are occasionally 
mentioned therein. Therefore an ArthavMa like 
this ‘ Whatever Manu says is medicine,’ although 
it only serves to recommend another rule, must yet 
be considered as true in itself. With regard to 
^akya, nothing similar can be brought forward ; and 
thus it is well said elsewhere, ‘ May a man scorn 
all the erroneous doctrines of Arhat, Ch&rv&ka, and 
Buddha.’ As regards ParMara in particular, it is 
wrong to say that his fame is not equally founded 
on the Veda, for it is said in the Bruti, ‘ Thus spoke 
Vy4sa, the son of Par&^ara.’ If, therefore, the famous 
Veda-Vy6sa is praised as the son of ParMara, how 
much more famous must not Par^sara, his father, 
have been ! In the genealogical Br&hmana of the 
V&jasan^yi-^4kh4, the son also and the grandson 
of Par^iara are mentioned in the succession of 
pupils and teachers who handed down the Veda^, 
‘ Ghritakaufeika received from P^rMary&yana, P4r&- 
^ary&yana from P&r^Sarya, P^rfi,sarya from J^tu- 
karnya, &c.’ Therefore Par^^ara stands quite on a 
level with Manu ; and the same applies to all the 
other Rishis, like Yasishtha and Yajnavalkya, who 
are authors of Smritis, and are mentioned in the 
^ruti. Thus we read,'‘ The Rishis did not see Indra 
clearly, but Yasishtha saw him clearly.’^ ‘Atri 

1 Briliadaranyaka, 5. 6. 3. See page 439. 

2 Taittiriya-Sanbita, 3. 5. 2. 
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gave his children to Aurva, who longed for a son.’ ^ 
‘ Yajnavalkya had two wives.’ ^ Therefore one must 
not think of attacking the Smritis ' of Manu and 
others by any means. 

“ The third reason also which was brought forward 
against the authority of the Smriti, viz. that the 
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The Eishis did not see Indra clearly, but Yasishtha saw him 
clearly. Indra said, ‘I shall tell you a Brahmana, so that all 
men that are born will have thee for Purohita ; but do not tell 
of me to the other Eishis.' Thus he told him these parts of 
the hymns ; and ever since, men were born having Yasishtha 
for their Purohita. Therefore a Yasishtha is to be chosen as 
Brahman.” 

Cf. Tandya Brahmana, xv. 5., where it is said of the Bharatas 
that they will always have a Yasishtha as Purohita. The Com- 
mentator there observes, that Bharata may either mean the kings 
of that name, or men in general. 

^ Taittiriya-Sanhita, 7. 1. 8 : 
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Atri gave his children to the son of Urva, who longed for a 
son. Then he felt lonely, and saw that he was without power, 
weak, and decrepit. He saw this Chaturatra ; he took it and 
sacrificed with it. Four sons were born to him from it, — a 
good Hotri, a good Udgatri, a good Adhvaryu, and a good 
Brahman.” 

2 Satapatlia-brahmana, xvii. 4. 5. 
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precepts given there are not based upon passages of 
the Sruti, does not hold good, because passages are 
met with which are the source of all the laws given 
in the Smriti. Thus we read, ‘ These five great 
sacrifices are every day commenced and every day 
finished : the Devayajna (to the gods), the Pitriyajna 
(to the fathers, the manes), the Bhfitayajna (to all 
beings), the Manushyayajna (to men), the Brah- 
mayajna (to Brahman, the divine Self).’ ^ And 
although there is no distinct precept in the Yeda 
for ablutions, &c., yet all this is implied. Thus the 
Bhatt&ch^ryas say, ‘ It is right to respect the 
Smritis, because they are delivered by Vedic au- 
thors, because their origin is well established, and 
because they derive their authority from the Veda, 
if but rightly understood.’ The Munis see the 
iSruti, and they deliver the Smriti j therefore the 
authority of both is proved on earth by full evidence. 
A man who despises these two, and adopts fallacious 
doctrines, is to be avoided by good men as a heretic 
and Veda-blasphemer. 

“ But one might object that if these precepts can 
be learnt from the ^ruti, the Smriti would be un- 
necessary, because that only which cannot be learnt 
from other sources forms a fit object for a new 
work. Here then we say that these precepts, though 
they can be learnt from the Veda, are nevertheless 
put together in the Smritis for the purpose of 
making the oi’der of their performance more easy, 
by leaving out the ArthavMas, and by taking from 
some iSakh&s of the Veda particular facts omitted 
in others. Now it might again be objected that this 

^ Taittiriya^S-raiiyaka, ii. 10. 
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is done in the Kalpa-s^iaras, and that therefore there 
■was no necessity for the Snaritis. But this is wrong, 
because there are two different kinds of duties to 
be performed, called Srauta (based oh Sruti) and 
Smdrta (based on Smriti). The Srauta ceremonies 
consist in sacrifices like the Dar^a-p'firnam^sa, &c., 
which can only be performed after the sacred fire 
has been placed in the house, and they are clearly 
based upon the Yeda, as we read it. The Smdrta 
sacraments and traditional customs, on the contrary, 
consist in ablutions, rinsing the mouth, &c., and 
they are to be considered as based upon a SAkh4 of 
the Veda which is hidden, but the existence of 
which must be inferred. Although, therefore, those 
precepts which regard the placing of the sacred fire, 
&c., are put together in the Kalpa-sfitras, yet as 
other duties, such as ablutions, rinsing, &c., are not 
included in them, the Smritis have still their legiti- 
mate object.” 

This discussion has been given here at full length 
because it is a genuine specimen of Indian ortho- 
dox dialectics. Whatever may be thought of this 
style of argument, we see at all events how great 
an importance has always been attached by the Brah- 
mans to the distinction between ^ruti and Smriti. 

It may also have been observed in this extract, 
that it is not quite in accordance with the language 
of S%aiia to speak of Sfitra works as Smritis in the 
plural. He applies this term to metrical codes only, 
like those ascribed to Mann, Y^jnavalkya, and Par4- 
sara, but not to Sfitras or Ved^ngas.^ This, however, 

^ Kumarila remarks that, although the six Veclangas are not 
called by the name of Smriti, they are Smriti in the same sense 
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does not affect our present question, because even 
S&yana, though he does not call the Shtras by the 
name of Smritis, places them notwithstanding in the 
same category with the codes of law, and separates 
them from the ^ruti, upon which , they are founded, 
but with which they are not to be confounded. The 
Kalpa-shtras are called by him §rauta, «. e. based on 
revelation, but not Bruti (revelation), because al- 
though they treat of the same subjects as the Sruti, 
they are themselves extracts only from the sacred 
•writings. They are arranged by authors whose names 
are given, while, according to Indian notions. Mantras 
and Brhhmanas were only seen by the Rishis, but 
neither composed nor arranged by them.^ 

That Shtras, even where they contain Ved^nga- 
doctrines, are distinctly excluded from the iSruti, may 
be seen from the follo'mng passage. In the Tantra- 
v&rttika (1. 3.), Kum^rila says, “There is a great 

as the Dharma-shtras, i. 3. 9. 

Mahadeva, in bis Com- 
mentary on tbelliranyakesi-s-utras, says distinctly. 



1 ‘^When we spoke of tbis (tbe autborship of Madbucbban- 
das) to a learned Hindu friend, he exhibited very marked dis- 
satisfaction and distress, begging us to write and tell Professor 
Wilson that tbe hymn bad no author ; that it bad existed from 
everlasting ; and that Madbuchhandas was only tbe fortunate seer 
to whom, on the. last occasion of its revelation, it had been re- 
vealed .” — Benares Magazine for June^ 1851, On Muller’s Edition 
and Wilson’s Yersion of the Big-Yeda.” 
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difference between the Kalpa-shtras, which teach the 
performance of sacrifices enjoined by the Yedas, such 
as we now possess them, and the Smritis, which de- 
rive their authority from parts of the Veda that have 
either disappeared or are dispersed, or the existence 
of which can be proved by induction only. It is 
easier, therefore, to establish the authority of the 
Kalpa-sfitras than that of the Smritis. The objec- 
tions which have been raised against the authority 
of the Smritis, and which had to be removed by us 
before, cannot be thought of with regard to the 
Kalpa-sfitras, not even if it were only for argument’s 
sake.* The question, therefore, is only this, whether 
the Kalpa-sfitras have the same authority as the 
Veda, or whether they merely derive their authority 
from it. As the Veda is called ‘sliadanga,’ ‘having 
six members,’ these six members, and amongst 
them the Ealpa-sfitras, might seem to be implied by 
the common name of Veda. This, however, would 
be wrong for the Kalpa-sfitras, as is well-known, are 
composed by human authors like Ma^aka, &c. They 
do not take their names, like the K&thaka and other 
^4kh&,s of the Veda, from those by whom they were 
proclaimed, but from their real authors. It is true, 
no doubt, that the authors of the Kalpa-sutras have 
the name of Rishis, and it might be said that as iSisu 


■jj (iil I I •TnT31®^TI 


5T irWcTT^^T ^5tlf%T!TT|| 

^ »RT3Tfq|| 


1 

1 


StlRAS EXCLUDED EEOM THE SRUTI. 97 

Angirasa Avas not the author of the Saieava hymns in 
the S^ma-veda, the Kalpa-siitras too were not com- 
posed, but only proclaimed, by those whose names 
they bear, particularly as there are even Br^hmanas, 
for instance those of the Aruna and Par^^ara-sMchA 
which have nearly the same form as the Kalpa-sutras. 
Nevertheless, nothing can be more mistaken than the 
opinion of those who would put_the Kalpa-sd.tras on 
the same footing as the Yeda, because people who 
teach and learn the Kalpa-sutras know that there 
was a time when these works did not exist, and. 
that they were composed by certain authors like 
Maiaka, Baudh^yana, Apastamba, AsvaMyana, 
K&ty&yana, and others.” ^ They are drawn, as he 

^ Kumarila expressly observes that these names signify certain 
individuals, and not Charanas (sects), like those of Katha, by which 
certain Saklias of the Yeda were promulgated. 

ti 

"^^The branches of the Yeda which were proclaimed by the sects 
of Katha and others from all eternity, have a fair claim to be 
called etexmal. But this does not apply to works handed down 
by the sects or families of Masaka and others, however long 
they may have been established. For names like Masaka, 
Baudh%ana, and Apastamba, imply an individual being which 
had a beginning, and therefore it is impossible that a title 
derived from these names should ever belong to an eternal 
work.” 

And again :* 
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observes in another place, partly from the Yeda, but 
partly also from other sources ; and the same applies, 
according to him, to all the Ved&ngas and Smritis ; 
nay, even to later works, such as the epic and paurS,uic 
poems.' 


For teachers and pupils do not only know by heart the Kalpa- 
sutra books, and the other Vedanga and Smriti compositions, 
but they also remember Asvalayana, Baudhayana, Apastamba, 
Katyayana and others, as the authors of these books.” 

* rf^ 

All that has reference to virtue and final beatitude is taken 
from the Yeda, while other matters^ the purpose of which consists 
in pleasure and gain, are according to the customs of men. 
This distinction applies not only to the Vedangas, but also to 
authoritative passages in the Pur&nas and Itihasas.” 

Uvata, in his commentary on the 6^kala-pratisakhya, takes the 
same view. He says, ‘Hhat as the Yeda was too difficult to he 
used by itself, learned men have extracted from it difierent doc- 
trines on the ceremonial, the metre, and grammar, and brought 
them into a more intelligible form in the Sutras.” 

■ 'Ov. 

qrifr^ ’sr^- 

'6T3?iirr^ jTTW 

And again: 

^?T 
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It might therefore be best to distinguish between 
Smriti or tradition in general, and the Smritis or law- 
books in particular. We might then speak of 'srauta-\ 
and smdrta-sutras, comprehending by the former name j 
all Shtras, the source of which can be traced in t%| 
Sruti j by the latter those of which no such source . 
exists, or is at least, known to exist.^ The title of Smritis 
in the plural (or Smriti-prabandh^s) might then be left, 
for convenience sake, to such Avorks as S%an.a is speak- 
ing of, which aue composed not in Sutras but in Slokas. 
It ought to be remembered, however, that the same 
subjects which are treated in the metrical Smritis of 
Manu and others, had similarly been treated in Shtras 
(srauta, grihya, and s^may^ch^rika), and that the 
principal difference between the two lies, not in their 
matter, but in their age, and their style. 


1 Thus, smartam karma is well defined by Shadgurusishja in 
tlie Sarvanukramanibhasliya, as nishekadi smasanantam smriti- 
griliyavibitam karma.” In the Commentaiy on, As valay ana’s 
^rauta-sutras, it is said, that, if observances like rinsing the 
mouth, &c., are prescribed in the &auta-siitras (as they are for 
instance Asval. i. 1. 3.), this is only done in order to show that 
such observances are acknowledged and presupposed by the Srauta- 
sutras, though they belong to the province of the Grihya cere- 
monies. 

ifFRirki •373 t:w- 

^Twsprw I WgfWT 
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An objection against tbis division and terminology, 
not unknown to the Brahmans themselves, is that it 
is difficult to say whether certain Sm^irta-sutras may 
not be based upon some lost S&khtl of the Yeda. The 
Srauta portions of the Kalpa-shtras, there can be no 
(foubt, are founded on Sruti, if by this name we 
understand not only the hymns, but also the Br4h- 
manas of the Veda. But there are only few allusions, 
even in the BiAhmanas, to the ceremonies described 
in the Grihya-sutras ; and the few pas^ges which are 
quoted from the Sruti in their support, are chiefly 
taken from the Aranyakas and Upanishads, the latest 
branches of Vedic literature. As to the Ach&ras, or 
the established rules of conduct with regard to parti- 
cular temporal duties, even Indian writers admit that 
there are only very vague allusions to them in the 
f^rnti, and they try to prove that these laws are 
based on parts of the Yeda which are now lost. This 
is a view which is taken, for instance, by Haradatta 
in his Commentary on Apastamba’s S&mayhch4rika- 
sutras, and it deserves to be examined more closely. 
On the first Sfitra’, ^‘’Therefore let us now explain 
the S&mayach&rika duties^' he makes the following 
obsci'vations : — • 

‘‘The word ‘iJ/igre/nre’ implies a reason, which is that 
as'the smuta (sacrificial) and gdidiya (domestic) cere- 
monies have been explained, and as these ceremonies 
presuppose other observances, these other observances 
must now be explained too. For when it was said 
before (in the ^rauta and Grihya-siltras), that such 
and such an act was to be performed by a man after 
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he had rinsed his mouth, by a man who is clean, 
who holds a pavitra in his hand, who is invested 
with the sacred thread, &c., an acquaintance with 
all these things, such as rinsing, &c., is presupposed. 

The twilight prayers, too, are referred to in the 
preceding Sutras, when it is said, that a man who 
does not perform his twilight prayers is impure, 
and unworthy to perform any sacrifice. Several 
.other instances occur; and it is therefore neeessary 
; to explain now immediately those other precepts 
j called s^may4chfirika (temporal). Sdmaymhdrika \ 

\ is derived' from samaya (agreement) and dchdra \ 
(custom). Samaya, a human agreement, is of three ! 
kinds : viclhi, injunction ; niyama, restriction ; pra- \ 
tishedha, prohibition. Rules founded upon samaya | 
are called samaydchdras, from which the adjective 
sdmaydchdriha. Dharma (virtue) is the quality of 
the individual self, which arises from action, leads to 
happiness and final beatitude, and is called aptirva 
supernatural. But, in our Sutra, dharma means 
. law, and has for its object dharma as well as 
adharma: things to be done and things to be 
avoided. 

“It might be said, however,” continues the Com- ) ./ 
mentator Haradatta, alluding to the same controversy i 
which we saw before treated of by S4yana, “ that if ] 
samaya (human agreement) be the authority for the ) ^ ■ 
law, it ^vouTd be difficult to deny the same authority ; 
to the Bauddhas and their laws, to worship the Iioly i 
sepulchre, &c. ; and therefore Apastamba has added i 
the next Sfitra: ‘ 

‘ t TOW IK II 
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! “ ‘ Those agreements are of authority which were 

j made by men who knew the law.’ 

t “ We do not say,” Haradatta remarks, with regard 
to these words, “ that every agreement becomes of 
authority, but those only made by men like Manu, &c., 
who knew the law. But then, it might be asked, 
how it can be found out that Manu knew the law, 
and Buddha did not ? People answer, that Buddha 
could not have had a knowledge of the divine law. 
But the same might be said also of Manu ; and if a 
knowledge of divine things be ascribed to Manu, on 
account of the excellence which he acquired by his 
virtue, then, again, it would be the same for Buddha. 
There is a known verse ‘If Buddha know the 
law, and Kapila does not, what is truth ? If they 

Dr. Weber, in his dissertation on the Upanishads, thinks it is 
not impossible that Kapila, the founder of the Sankhy a, and Buddha 
were in fact one and the same person. (Indische Studien, i. 436.) 
Me afterwards qualifies this conjecture, and calls it not very pro- 
bable. It is true that the Indians themselves observed a certain 
similarity between the doctrines of Kapila and Buddha. But this 
w6uld rather show that the two were different persons. Nor 
would the legend that Buddha was born at Kapila-vastu, the town 
of Kapila, or rather of the Klpilas^ seem to prove the identity of 
Kapila and Buddha. By another conjecture, the same ingenious 
scholar makes the founder of the Sankhya (Panchasikha Kapileya) 
the same person with Kapya Patanchala, who occurs in the 6ata- 
patlia-brahmana ; while, in a former article (i. 84.), both Kapila 
and *Patanchali together, the former as the founder of the Sankhya, 
the latter as the author of the Yoga system, are merged into Kapya 
Patanchala. Afterwards, however, this opinion also is retracted, 
because Dr. Weber thinks that the Yoga system might be a later 
development of the Sankhya. 
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■were both omniscient, how could there be ditFerence 
of opinion between them ? ’ If this be not so, a 
distinction must be made ; and this has been done 
by Apastamba in his next Sutra : ‘ And .the Vedas 
(are of authority).’ 

This Shtra is explained by Haradatta in the fol- 
lowing manner : — “ The Vedas are the highest au- 
thority for good and bad ; and none of the objections 
made before could apply to the Vedas, which are 
faultless from all eternity, evident by themselves, 
and, as they were revealed, unaffected by the faults 
of human authors. Therefore, while to us those 
agreements are of authority which were made by 
men who knew the law, the Vedas, again, were the 
authority for those men themselves, like Manu, &c. 
And although we have not before our eyes a Veda, 
which is the source of these laws, we must still con- 
clude that Manu and the rest had.”^ 


Somesvara, who calls himself a son of Madliava, and of whose 
work Tantra-varttikatika ” there is a manuscript at the E. L II. 
(No. lOSO.), dated Samvat, 1552, goes even a step farther, and 
says that, although rules of the Smritis may be against the sacred 
law, the Veda must notwithstanding be considered as their 
source, because the Smritis themselves maintain that the Veda 
is the highest authority, an admission which the followers of 

Buddha protest against. Cf. p. 80. 

. . . . ■ ■ ■ ■ ■ 



^renrr^TWT ^ 


mriwi % ^ iwr- 
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It is a matter of considerable interest to know 
whether this opinion of Haradatta’s, as to the previous 
existence of a larger number of Vedic works, deserves 
credit or not. The opponent of the orthodox Kumli- 
rila in the Tantra-v^rttika remarks very truly, that to 
invoke the testimony of lost parts of the Veda is like 
calling a dead person as a witness.^ And if we had 
no better authority for this opinion than so late a 
commentator as Haradatta, we should hardly be justi- 
fied in mentioning it as an argument. Anybody, 
however, who is acquainted with the character of 
Indian commentators, will admit that they seldom 


f^TFfT &c. Cf. Yajna- 

vaikya, ed. Stenzler, i. 56., i. 40.; Manu, iii. 12, 13., where the 
Commentator mentions Vasislitha as having spoken of the maiTiage 
of a Brahman with a jSudra, the ceremony not being accompanied 
by sacred hymns, as a kind of morganatic marriage, ktoato 

vivahah, ■jHwMfT 


If a man maintain a lost tradition to have been a source, he 
may prove what he pleases, for it is like appealing to a dead 
witness.'^ And again ; 

Why has a divine precept not been established by Mann 
and the others as the source of their teaching, which would not 
have cost them more labour than to proclaim their own doctrine ? 


Anybody may throw whatever he likes into the skull of a lost 
tradition, and then invoke it as an authority/’ 
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commit themselves to novel theories, but almost 
always repeat what existed before in the tradition of 
their ‘ schools ; a fact which at once increases and 
diminishes the usefulness of their Avorbs. Thus we 
find in the case before us, that Apastamba himself, 
Avhose Sfitras Haradatta explains, entertained a simi- 
lar opinion on this subject. In the twelfth section 
of his Sutras, when speaking of some rules on the Sv5,- 
dhy^ya (praying), he says^, “ that certain rules must 
be considered as given in Br&hmanas of Avhich the 
tradition or reading has been destroyed. Their 
former existence,” he says, “ must be inferred from 



The Commentator says: WST 

The original passages were lost by the negligence of the 
students.” 

Kumarila observes: TI^TT- 

“ The original text from which the Smriti was derived cannot 
always be found, because the Sakhas are scattered about, 
students are negligent, and because these rules stand under 
diiferent heads.” 

And again : wnurgii 

As if we did not see in our own time that subjects are for- 
gotten and works lost.” . 



And it must not be said that their destruction is impossible, 
for we see it take place every day, whether by negligence, idleness, 
or by the death of men.” 
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the simple fact, that these rules are still folio-wed by 
luen ; the only exception being where customs can be 
proved to depend on selfish motives. In this case, a 
man who follows such unauthorised customs, shall go 
to hell.” 

With regard to the hymns, it is in itself very un- 
likely that no more should have existed than those 
which happen to be collected in the Eig-veda ; and 
even in the Eig-veda we see that the number of hymns 
varied in different communities. The ancient poetry 
of India, however, would hardly have furnished autho- 
ritative passages for legal and ceremonial questions ; 
and there is no doubt that the lost tradition which is 
appealed to by later writers, refers only to Br^hmanas. 
A number of these dogmatic works are still in exist- 
ence; but others, which are always quoted along 
with them, are now lost, or known by extracts only. 
There existed a considerable number of ancient sages 
who embodied their doctrines, whether on philosophi- 
cal or ceremonial, on metrical or grammatical ques- 
tions, in independent works, and these were handed 
down by tradition among their descendants. But, as 
Kum&rila observes, through the carelessness and for- 
getfulness of men, and also by the extinction of 
families, these works were necessarily lost ; and it is, 
indeed, less surprising that many of these Br^hmanas 
should have been lost, than that so many should still 
have been saved, if we remember for how long a time 
oral tradition was in India the only means of preserv- 
ing them. Kum^rila, however, was too keen-sighted 
not to . perceive the danger of admitting lost 6&kh^s of 
the Veda as authorities, and he makes several i-eserva-, 
tions in order to guard against a promiscuous use of 
this argument. The Buddhists also might appeal to a 
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lost and thus upset all the arguments of the 

orthodox philosophers. But in spite of the bug-bear 
of the Buddhists, the general fact that some iS^kh&s 
had perished was admitted by Kum^rila, as well as by 
Apastamba, both endeavouring to prop up the autho- 
rity of the Smriti by the broken pillars of the Srutid 
The evidence which has been brought together, is 
sufficient to establish the fact, that the distinction be- 
, tween ^ruti and Smriti, revelation and tradition, had 
been established by the Brahmans previous to the rise 
: of Buddhism, or, at all events, previous to the time 
when the style of Shtras began to be adopted in Indian 
literature. There existed, previous to the Shtra period, 
a body of literary works propagated by oral tradition, 
which formed the basis of all later writings on sacred 
subjects, and which hy the Brahmans was believed to 
be of divine origin. The idea expressed by the verb 
5m, to hear, i. e. to receive by inspiration, is known in 
! the Brfihmanas. The name of Smriti seems to occur 1 
; for the first time in the Taittiriya-&,ranyaka^, though ; 










The Commentator explains Sinyiti by i|^T" 
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it is said to be used there in the sense of Sruti. In 
the Sutras, however, the distinction between 6ruti and 
Sinriti is distinctly stated. We find it in the Ann- 
pada-sutras\ which we have reason to reckon amongst 
the earliest specimens of this class of literature. In 
the Nid&na-sfitras also, ancient tradition is mentioned 
by the name of SinritP ; and although in P^nini the 
! technical distinction between 6ruti and Smriti is not 
I mentioned, it would be wrong to draw any conclusions 
^ from this, as there can be little doubt that Panini is 
■ later than the Anupada-sfitras. 

The Sice Veddngas. 

We shall now proceed to an examination of the 
works which belong to the Sutra-literature of India, 
so far as they have reference to the Veda. 

“ the laws of Manu and others whose source is a revelation 
the existence of which must be inferred,” Pratyaksha (sensuous 
impression) is, according to S^ana, 

word of the Veda which all men can perceive in 
their teacher.” Aitihya (tradition) is explained by vf^iTirwT- 

“ legends, Puranas, the Mahabharata, 

and the Brahmanas. Lastly, Anumana, if we believe Sayaiia, does 
not here mean inference, but customs of good men, by which or from 
which the existence of an authority, that is, of &uti and Smriti, as 

the source of these customs, is inferred. '^SRTnVf: f^TVTV’ I 

* Anupada-sutra, ii. 4. 1 Cf. Indische 

Studien, i. p. 44. 

2 Nidana-sutra, ii. 1. 

Cf. Indische Studien, i. p. 45. 
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The Brahmans say that there are six members of 
the Veda, the six Yed&ngas. This name does not 
imply the existence of six distinct books or treatises 
intimately connected with their sacred writings, but 
merely the admission of six subjects, the study of 
which was necessary either for the reading, the under- 
standing, or the proper sacrificial employment of the 
Veda. Manu calls the Vedingas by the name of 
Pravachanas^, which is a title not unusually applied 
to the Br&hmauas.^ And indeed, instead of looking 

1 Manu, iii. 184. : 

Those priests must be considered as the purifiers .of a com- 
pany who are most learned in all the Vedas and all their Angas.’’ — 
Sir W. Jones. 

KuMka: trf»rfvfw II 

Because the meaning of the Veda is proclaimed by them, 
therefore are the Angas called Pravachanas.” 

^-sErT^i Com. 

Among the Kalabavins also the accent exists in the perusal 
of the Veda enjoined by the Pravachanas. Com. By the word 
pravachana is meant the Brahmaiia, and it is called so because it is 
proclaimed ” 

There is a passage in the Prasthanabheda, 

Trg ■3rrwT:ii 

For each Veda there are several 6akhas the difference of which 
arises from different Pravachanas.” 

Here pravachana means Brahmana, because the difference of the 
Brahmana-sakhas does arise from Brahmanas peculiar to each. It 
is possible, however, that Madhusudana used pravachana in the 
sense of pronunciation, the difference of pronunciation being the 
chief cause of the Sanhita-saklias. Pravachana is used in the Ka- 
thopanishad, ii. 23., in the sense of reading.” 
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for the Vedtogas to those small and barren tracts 
which are now known by this name, it is in the 
BrMimanas and .Slitras that we have to look for the 
VedUnga-doctrines in their original and authentic 
form. The short Ved4ngas which are generally added 
to the manuscripts of the Yeda, and which by several 
scholars were mistaken for the real Vedangas, re- 
present only the last unsuccessful attempts to bring 
the complicated and unintelligible doctrines of former 
sages into an easy and popular form, and to preserve 
at the same time the names which had been sanctioned 
by antiquity. 

A very clear and rational statement as to the cha- 
racter of the Vedangas in early times, is given in the 
Brihad^ranyaka and its commentary. According to 
them the different doctrines of the Yed&ngas are to be 
considered as integral parts of the Br4hmanas, in the 
same manner as the Purinas and Itih&sas. These, as 
we saw before, were to be taken in the sense of epic or 
paurtoic stories, incorporated in the Br^hmanas, as 
illustrations of ceremonial questions. By Itihasa, as 
the commentator says, (Brih. Arany. ii. 4.) we have 
to understand stories like those of UrvaM and Puru- 
ravas in the ^atapatha-br&hmana ; by Purdna, pas- 
sages on creation and the like, for instance, “ in the 
beginning there was nothing,” &c. He then pro- 
ceeds to quote passages from the Br^hmanas which 
he calls Upanishads (mysteries), Slokas (verses), 
Sutras (rules), Anuvy&khyas (explanations), and 
Yy&khyas (comments). It is under these heads that 
the Yedtogas had their original place. 

It is more difficult to determine where and when 
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the Vedangas were first mentioned as six. In the 
Mundaka-upanishad the number of the VedS.ngas is 
given as six, but in a line which is not unlikely 
to have been interpolated. Y&.ska (Nir. i. 20.) 
quotes only the Vedangas, but not the six Ve- 
d&ngas. The number of six occurs in the Cha- 
ranavyuha, where we meet with the well-known 
versus memorialis containing the titles of the six 
Ved^ngas.^ The same number occurs in Manu (iii. 
185). There is a passage in the Chh5,ndogya-Upani- 

* fsim II Apa- 

stamba who occasionally quotes Slokas in his Sutras, does not seem 
to have known this verse. His words are (ii. 4. 8.), 

1^: fwi What follows, in 

the only MS. I know, is eaten away by worms; but then comes the 
word which was the title of a metrical treatise, and 

is quoted as such before Pingala, in the ^abda-Kalpa-druma, s, v, 

f^ii One of the Parislshtas of the Sama-veda begins with the 
words I The Parisish- 

tas, however, are later than Apastamba and Pingala; for the 
author of the Parisishta declares that he made use of Pingala’s work : 

WfW Wr«TiJ^II The title refers, 

therefore, most likely to the Nidana-sutra, which also begins 
with ^msETTWr: l Cf. ms. Berol. 

95. In the Commentary on the Sakala-pratisakhya, at the end of 
the 14th Book, the Vedangas are enumerated as follows : 
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shad where a mention of the six Vedangas might be 
expected, at the beginning of the ninth Prap^thaka. 
The number six, however, does not occur there, al- 
though Vedanga doctrines are clearly implied under 
somewhat unusual namesd The earliest mention of 
the number six in reference to the Vedangas seems 
to be contained in one of the Brahmanas of the 
S^ma-veda. But there again, though the number six 
is given, the titles of the several Ved&,ngas are not 
mentioned. It is said there (Shadvin^a-Br. iv. 7.) of 

* This passage has been pointed out and translated by Cole- 
brooke (Miscellaneous Essays, 5, 12). ^’Narada, having solicited 
instruction from Sanatkumara, and being interrogated by him as 
to the extent of his previous knowledge, says, ‘I have learnt the 
Rig-veda, the Yajur-veda,the Sama-veda, the Atharvaiia (which is) 
the fourth, the Itihasa and Puraiia (which are) a fifth, and (gram- 
mar, or) the Yeda of Vedas, the obsequies of the manes 

the art of computation (TTf^)> A® knowledge of omens 
the revolution of periods com. 

the intention of speech (or art of reasoning) 
the maxims of ethics the divine science (or construc- 
tion of scriptures) com. the sciences append- 

ant on holy writ (or accentuation, prosody, and religious rites) 
(WfffWWt)j adjuration of spirits com. 

the art of the soldier com. the science of as- 
tronomy, t) the charming of serpents the 

science of demigods (or music and mechanical arts, see 

page 39.): all this I liave studied; yet do I only know the text, 
and have no knowledge of the soul. 


sikshA. 113 

Sv4ha, that her body consists of the four Vedas, 
and that her limbs are the six Angas, or mem- 
bers of the Vedad It is possible, however, that more 
ancient Br^hmanas allude to the number of six ; at all 
events we see that it was sanctioned for the Yed^ngas 
before the end of the Br&hmana period. 

The six doctrines commonly comprehended under 
the title of Ved&ngas, are ^iksh& (pronunciation), 
Chhandas (metre), Vy&karana (grammar), Nirukta 
(explanation of words), Jyotisha (astronomy), and 
Kalpa (ceremonial). The first two are considered 
necessary for reading the Veda, the two next for un- 
derstanding it, and the last two for employing it at 
sacrifices. 

SiKSHA, OR Phonetics. 

S&yana, in his commentary on theKig-veda, defines 
^iksh& as the science of the pronunciation of letters, 
accents, &c. ; and he quotes from a work of the Tait- 
tiriyas, Avho have devoted a chapter of their Aranyaka 
to this subject. Now in the seventh book of the 
Taittiriya- Aranyaka we still find the following head- 
ings: “Let us explain the ^iksh&,” ^ “On Letters,” 

rT^ “ The four Vedas are her body ; the six Angas 

her limbs ; herbs and trees her hair.” See also the text frequently 
quoted from the Veda, 

The Veda, with its six members, ought to be known 
and understood by a Brahman without any further inducement,” 

The i in J^iksha is short (hrasva), 
though it is strong (guru). It is only in the Aranyaka that iSiksha 

I ‘ 
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“ On Accents,” “ On Quantity,” “ On tlie Organs of 
Pronunciation,” “On Delivery,” “On Euphonic Laws.” 

Unless we admit that the rules on Siksha had for- 
merly their place in this chapter of the Taittiriya- 
Aranyaka, it would be difficult to explain why all the 
principal subjects of the Sikshil, should bo mentioned 
here, why the whole chapter should be called the 
Siksh& chapter (ityuktah iiksh4dhy&yah), and why it 
should begin with the word.s “Let us now explain 
the Siksh&.” S&yana, who was certainly acquainted 
with the Vedic tradition, takes the same view in his 
Commentary on the S^nhiti-upanishad.^ He states 
that the Taittiriya-upanishad consists of three parts^, 
of the S^nhiti, Y^jniki, and Varuni-upanishad. Of 

occurs instead of Siksha. SiksIiS. is derived from Sak to be able, 
and means originally a desire to know. From the same root we 
have kahta, a teacher (JRv. vii. 103. o.) ; sikshamana, a pupil (Rv. 
vii. 103. 5.). Sishya, a pupil, comes from a different root. Sd- 

yana says, 

twi The other headings are, 

»rr^i ^1 ^frT5r:ii 

* I owe a copy of this Gommentary of Sayana’s to the kindness 
of Dr. Roer, at Calcutta. Seeing, in the catalogue of manuscripts 
published by the Asiatic Society of Calcutta, a work of Sayana’s 
called 6ikshabhasliya, and imagining this to be a commentary on 
the ^iksiui-vedanga or one of the Prati^akhyas, I wrote to Dr. Roer 
for a copy of it. Though I was ultimately disappointed when I 
found that it had nothing to do with the Pratisakhyas, I still con- 
sider the Commentary of great interest, particularly Sayana’s in- 
troduction to the Vedanta-system in it Dr. Roer has since pub- 
lished the whole Taittiriya-upanishad, with the Commentaries of 
Sankara and Ananda Giri, in No. 22. of the Bibliotheca Indica. 

^f%firrs£fTw1rw<^T7L 
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tliese the last is the most important, because it teaches 
the knowledge of the Divine Self. The first serves as 
an introduction or preparation, in order to bring the 
mind of the pupil into a proper state for receiving the 
doctrines on the highest subjects. Now immediately 
after the first invocation, the Upanishad begins with 
the Siksh& chapter ; and in order to explain this, 
S5,yana remarks that this doctrine is necessary here, 
in order to enable the pupil to read and pronounce the 
sacred texts correctly, and thus to understand their 
real meaning.^ It might be objected, S&,yana remarks, 
that as a correct pronunciation is equally required for 
the earlier ceremonial portion of the Veda (Karma- 
k&nda), the iSiksh^ ought to have been inserted there. 
But then, he says, this chapter in its present place 
stands between the ceremonial and the philosophical 
portion of the Veda, like a lamp on the threshold of a 
door giving light to both. He adds, that a right pro- 
nunciation and understanding is of greater importance 
for the philosophical part ; because mistakes in the 
sacrifices and the ceremonial can be made good by 
penance, while there is no penance for a wrong un- 
derstanding of philosophical principles. 

If then there is reason to believe that the doctrine 


fwfVfiT fTwri &c. rrrwT * 
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of the Siksh^ was formerly embodied in the Aranya- 
kas, pei'haps even in the Br^hmanas*, the question is, 
why it afterwards lost this place. This can only 
be accounted for by the appearance of more scien- 
tific treatises, which embraced the same subjects, but 
in a much more systematic style than anything which 
we could expect to meet with in the Brhhmanas and 
Aranyakas. 

These were the Pr£l,ti§akhyas, a branch of literature 
which mil claim our particular attention for more 
than one reason. If we compare the Prati^hkhyas 
with Brahmanas and Aranyakas, they evidently indi- 
cate a considerable progress of the Indian mind. 
They were written for practical purposes ; their style 
is free from cumbrous ornaments, and unnecessary 
subtleties. It is their object to teach and not to edify *, 
to explain, not to discuss. Where the Brhhmanas or 
Aranyakas allude to grammatical, metrical, or etymo- 
logical questions, they give nothing but theological 
and mystical dreams. So far from receiving elucida- 
tion, the points in question generally become involved 
in still greater darkness. It is not unlikely that 
teachers appealed to these passages of the Brhlimanas 
in order to derive from them the highest possible 
sanction for their doctrines. But these doctrines, if 
they were intended for use and instruction, must have 
been delivered in a more homely and more intelligible 
form. The origin of the Pratii^khyas may therefore 

} The passage from the Pushpa-siitras (viii. 8.) which was quoted 
before, does 

not prove that the rules on the accent were laid down in the 
BrMimana of the KMabavins, because it may also mean that the 
accented delivery of sacred texts was enjoined in the Brahmana. 
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be accounted for in the following manner : — During 
the Br^hmana period the songs of the Veda were pre- 
served by oral tradition only : and as the spoken lan- 
guage of India had advanced and left the idiom of the 
Veda behind as a kind of antique and sacred utterance, 
it was difficult to preserve the proper pronunciation 
of the sacred hymns without laying down a certain 
number of rules on metre, accent, and pronunciation 
in general. The necessity, however, of such a provi- 
sion could hardly have been felt until certain dif- 
ferences had actually arisen in different seats of 
Brahmanic learning. Thus, when the attempt was 
made to prevent a further corruption, a certain number 
of local varieties in accent and pronunciation, and in 
the recital of the hymns, had actually crept in and be- 
come sanctioned by the tradition of different families 
or schools. These could not be given up, nor was 
there any means -of determining which was the ancient 
and most correct way- of reciting the sacred songs of 
the Veda. Discussions having arisen on this subject, 
we find in the Brahmanas occasional mention of verses 
which, if improperly pronounced, become changed in 
their meaning. But even where the sense of the Veda 
was not affected, the respect paid by each teacher, by 
each family, and by each Brahmanic community to its 
own established oral tradition, was sufficient to give 
an imaginary value to the slightest peculiarities of 
pronunciation, accent, or metre. 

A twofold advantage, was gained when the rules 
and exceptions of the old sacred dialect were first re- 
duced to a system. First, ancient dialectical differ- 
ences, many of .which are not so much attributable to 
corruptions as to the freedom of the old spoken 
language, were carefully preserved, and even apparent 

I 3 
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irregularities and exceptions were handed down as 
such, instead of being eliminated and forgotten. Se- 
condly, a start was made towards a scientific study of 
language; by the collection of a large number of 
similar passages, general laws were elicited which 
afterwards served as the phonetic basis of a grammar 
like that of Pdnini ; — a work which, although ascribed 
to one author, must have required ages of observation 
and collection before its plan could be conceived or 
carried out by one individual. Even the Pr&ti§akhyas, 
though they do not refer to grammar properly so called, 
but principally to the phonetic laws of language, pre- 
suppose a long-continued study of grammatical sub- 
jects previous to the time of their composition. The 
best proof of this lies in the great number of authors 
quoted in the Pr4tii4khyas, whose opinions are fre- 
quently at variance with the precepts contained in 
the Pr4ti§akhyas themselves. Though we are not 
now in possession of the works of these earlier authors, 
yet we have a right to assume that their doctrines 
existed formerly in the shape of Prdtis^khyas. In 
the same way as one only of the dififerent S&kh&s or 
recensions of the Rig-veda has been preserved to us in 
manuscript, the Sakala-§&kh&, which was followed by 
Saunaka, we may understand how one only of the 
Prdtisflkhyas of the Rig-veda has come down to us; 
particularly as its composition is ascribed to the same 
Saunaka who is said to have united the B^shkala and 
the S^kala-^^khfxs, and who, as far as the Sanhit^ is 
concerned, was a follower of the Saisira-Sikh^. 6au- 
naka’s Prdtis4khya of the ^^kalas, being one of the 
latest compositions of this kind, was probably also 
the most perfect and complete. As 6aunaka states 
the different opinions of Sikala grammarians on irn- 
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portant points, where he himself differs from them, 
his work was the m5re likely to supersede previous 
Pr&tiSakhyas, particularly at the time when the Vedic 
religion was on its decline, and Brahmanic doctrines 
daily losing in influence. Though it is true that as 
yet only one Pr4ti§&khya belonging to each Veda has 
been found in manuscript, yet they all belong not 
to one of the four Vedas in general, but to one S^khti 
of each of them. Pr^ti^^khya, therefore, does not 
mean, as has been supposed, a treatise on the pho- 
netic peculiarities of each Veda, but a collection of 
phonetic rules peculiar to one of the different branches 
of the four Vedas, i. e. to one of those different texts 
in which each of the Vedas had been handed 
down for ages in different families and different 
parts of India. The differences between the 64kh4s 
of the same Veda, as far as the words of the hymns 
are concerned, seem certainly not to have been very 
great, if we may judge from the' few instances in 
which different S4kh&s of the same Veda have been 
preserved in manuscripts. Most 6&kh4s do not differ , 
in the general arrangement of the Sanhit&s, or coUec- i 
tions of hymns, but merely in single words .or verses. 
In a few cases only one 6&kh4 contains some hymns 
more than another. The 6&kh4s were not indepen- 
dent collections of the old hymns, but different edb j 
tions of one and the same original collection, which ; 
in the course of a long-continued oral tradition had ; 
become modified by slight degrees. The texts of | 
the Veda as they existed and lived in the oral tra- ^ 
dition of various sects of people became S&kh^s, dif- 
fering from other 6&kh^s somewhat in the same way 
as the MSS. of the New Testament differ from each 
other. The Prhtisdkhyas, besides giving general 
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rules for the proper pronunciation of the Vedic 
language in general, were intended to record what 
was peculiar in the pronunciation of certain teachers 
and their schools. Even in cases where these schools 
had become extinct, we find the names of their 
founders, preserved as authorities on matters con- 
nected -with the pronunciation of certain letters or 
words. 

The real object of the Pr4ti6akhyas, as shown be- 
fore, was not to teach the grammar of the old sacred 
language, to lay down the rules of declension and 
conjugation, or the principles of the formation of 
words. This is a doctrine which, though it could not 
have been unknown during the Vedic period, has not 
been embodied, as far as we know, in any ancient 
work. The Pr4tiS^khyas are never called Vy4karanas, 
grammars \ and it is only incidentally that they al- 
lude to strictly grammatical questions. The perfect 
phonetic system on which Ptoini’s grammar is built, 
is no doubt taken from the Pr&ti&&khyas ; but the 
sources of Ptlnini’s strictly grammatical doctrines 
must be looked for elsewhere. 

Although, then, there is no necessity to suppose that 
every one of the numerous Vedic S&khas possessed 
full and complete Pr6,tis&khyas, like that belonging 

* According to the first PratiMkhya, i. 58., ^srT«T 

tlieir rules would seem to aiFect passages of the Brahmanas too, like 
^ flT &c.; and the Commentator adds, 

Most of these Praishas, however, are taken from the 
hjinns ; as, for instance, the words i. 139. 10, 

This is different from the Yajur-veda where the general rules of the 
Pratisfiklija extend their influence to the sacrificial invocations. 
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to the §hkala4&kh4, which was finally collected by 
Sau-naka, yet the great number of previous autho-. 
rities quoted in our Pr&tis^khyas makes it likely 
that a large number of similar works did actually 
exist for the principal S&kh&s that are mentioned in 
earlier writings. In the Pratijn&parisishta ^ it is stated 
that there were fifteen codes of law for the fifteen 
S&khhs of the Vfijasaneyins : and Kumirila says that 
the text of these Codes of law and of the Grihyas was 
peculiar in each Charana, in the same manner as the 
formal rules of the Pr&ti^^khyas.® Madhusudana 
Sai*asvati’s definition of Pr&tisikhya is perfectly in 
accordance with this view of the subject. He says : 
— “The Veda® consists of two parts : one teaching 
the sacrifice, the other teaching Brahman, or the Su- 

VMS. Boai. W. 510. : 

vfwiT'm 

The meaning of “ Yatliasvaram pratishthas” is doubtful. Should it 
mean rules with reference to accents ? ” If so, they would be the 
rules of PratiMkhyas. That the Sakhas differed about the accents 
is seen in the case of the Mandukeyas and 6akalas. Pratisakhya 
L 200. Katjayana, as the author of a Pratisakhya is called 

ii 

2 Tantra Y. I. 3. (MS. Bodl. W. 325. p. 15 b.) 

!1 

3 Yeda is taken here in the general sense of sacred literature, 
as Uvata says, 

« Every single collection of hymns which existed at any time, 
and- in any place, without reference to the divisions in each Cha- 
rana (sect), is called Yeda,” 
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I preme Being. As there are three different branches 
I .of the ceremonial, the Veda is, for the better per- 
I formance of the sacrifices^ divided into three: the 
I Eig-Veda, Yajur- Veda, and S&ma-Veda. The cere- 
I inonial of the Hotri priests is performed with the 
'' Rig- Veda; that of the Adhvaryu priests with the 
Vajur-Veda; that of the Udg&tri priests with the 
S4ma-Veda. The duties of the Brahman priests, and 
of him for whom the sacrifice is offered, are also con- 
tained in these three Vedas. The Atharva-Veda is 
I not used for solemn sacrifices, and is very different 
I from the others, as it teaches only expiatory, pre- 
I servative, or imprecatory rites. For each Veda 
I there are several o&kh&s, and their differences arise 
I from various readings.”* Afterwards he goes on to 
;< observe that “ the rules of pronunciation (sikshU), 
which apply to all the Vedas in general, have been 
explained by Ptinini, but that the same rules, as they 
apply to the S&khfi,s of each Veda, have been taught 
by other sages under the title of Pr&tMkhyas.”^ If 

P * According to Madhusfidana, the Brahman part of the Veda, 

by which he can only mean the Upanishads, is not affected by the 
peculiarities of the Sakhas. If this were true, it would ordy 
prove the late origin of the Upanishads. Some Upanishads, how- 
ever, show traces of various readings, which must properly be 
attributed to various iSokhas. This is admitted, for instance, by 
Sayana, in his Commentary on theYajnikiorNarayauiya-upanishad. 
“ Tadiyapathasampradayo dedavisesheshu bahuvidho drisyate ; 
tatra yadyapi sakhabhedah karanam tathapi Taittiriyddhyayakais 
tattaddesanivasibhih sishtair ddritatvat, sarvo’pi patha upadeya 
eva.” Ind. Stud. i. 76. 

2 See also Soinesvara's Tantra-varttikatika, (MS. E. L H. 
1030. p. 95.) 
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we here take the word ^akh^s (branches) in the sense 
of different traditionary texts of the four Vedas, 
Madhusfidana’s words do not require any alteration ; 
they would become obscure if, as has been proposed, I 
we took s&kha either in the sense of “a school” or ! 
of “ a portion of the Veda.” 

The word Mkh& is used, however, by some writei’s 
in so vague a manner that we need not wonder if its 
'meaning has sometimes been misapprehended. “ Tra- ' 
ditional text (‘recension’) of the Veda” is perhaps 
the nearest approach to its real meaning. 

The word is sometimes applied to the three original 
Sanhit4s, the Rig-veda-sanhit&, Yajur-veda-sanhit&, 
and S4ma-veda-sanhit4\ in their relation to one an- 
other, and without any reference to subordinate s&kh^s 





II 


There are tvv^o kinds of Siksha, a general and one whicli has 
regard to particulars. It is true that the authority of the general 
Siksha is established, on account of its belonging to the Ye- 
dangas ; but in order to remove all doubt as to the authority of 
the particular Sikshas, published by Katyayana and others, which 
determine the pronunciation of each sentence and each word, it is 
clear that it is not different from the other, inasmuch as both are 
one by their common character of Siksha, although they are 
spoken of separately.” 

1 It is said of Say ana that he wrote commentaries on each of 
the Sakhas of the Rich, Yajush, and Sama. 

. ^Tiirrr mm\ 

FfTWfTT wg w* tl 

Ekaika could hardly mean « one from among the 6akhas of 
each Yeda.” 
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belonging to* each of them. They may be called the 
original branches or the three stems of the Veda-tree, 
each of them branching off again in a number of other 
sllkh^s. The “ branches,” as Kum&.rila says, have all 
the same root, revelation (feruti), and they bear all 
the same fruit, the sacrifice (karman). If otherwise, 
they would be different trees, not different branches.^ 
In the same acceptation the word is used for instance 
by Apastamba, where he is giving rules as to the 
time and place where the Veda ought not to be read. 
He says there (S&m. Stitra, 3. 44, 45,) that it ought 
not to be rehearsed where music or Stima-hymns are 
performed, and he adds, that S^ma-hymns ought not 
to be practised in the neighbourhood of another 
6akh^, that is, as the commentator observes, of another 
Veda.2 

More frequently, however, s4kh& is used to signify 
the various editions, or, more properly, the various 
traditions, that branched off from each of the three 
original branches of the Veda. In this latter sense | 
&Mch5i seems sometimes synonymous with charaiia. 1 
But there was originally an important difference in | 
the meaning of these two terms. 


%fiw: II ^TTR^rsTT^Mi 8 yf II 

^rnl srr^^ll The first satra is paraphrased by the 
Mfinavas, iv. 123., ^T^>f|cr gr^TOII 
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In order to appreciate the difference between 
and charana, it need only be remembered that we 
find “ §5,kh5,m adhite,” “ he reads a certain edition of 
the Veda,” but never “ charanam adhite,” still less 
“ pai’ishadam adhite,” “ he reads a charana or a Pa- 
rishad.” Hence it is clear that S4kh5, means origin- ■ 
ally a literary work, and that Charana does not. If ; 
s4kh5, is sometimes used in the sense of charana or 
S(^t, this is because in India the 65,kh5,s existed in 
reality not as written books, but only in the tradition 
of the Charanas, each member of a Charana represent- 
ing and' embodying what, in our modern times, we 
should call the copy of a book. 

The Brahmans themselves were fully aware of this 
difference between §5,kh5. and charana. In a Vdrttika 
to P^nini, iv. 1. 63., we find charana explained by 
sakh^dhyetri, &c., *‘ the readers of a ^Akb L ” In a 
passage of Jagaddhara’s Commentary on Malatimfi.- 
dhava, Charana is said to mean “ a number of men 
; who are pledged to the reading of a certain s4kh& of 
; the Veda, and who have in this manner become one ! 
* body.” ‘ P^ninP speaks of Charanas as constituting j 
a multitude, that is to say, as comprising a number 
of followers. In Apastamba’s S5,raay4chilrika-sfitras, 
where rules are giTOU as to the relative age of persons ; 
who ought to be saluted, the ChS.ranas or members of; 
the same Charana are mentioned immediately after ; 
the Paura^llkhyam, or town acquaintances ; and in 


1 

Cf. Zur Litteratur, p. 57. 
2 Pin. iv. 2. 46. 
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the third place stand the Srotriya-Brahmans.^ 
Phnini speaks of the K^thaka and Kalapaka as 
works belonging to Charanas of the Kathas and 
Kahipas.^ In a Virttika to iv. 1. 63., women are 
mentioned as belonging to a Gharana ; for Kathi 
is the wife or daughter of a Brahman who belongs 
to the Gharana, or reads the S^khi., of the Kathas. 
A 64kh^, which is always a portion of the ^ruti, 
cannot properly include law books. But followers of 
certain Sitkh&s might Well, in the course of time, 
adopt a code of laws, which, as it was binding on their 
Gharana only, would naturally go by the name of 
their Gharana. That this actually took place may be 
seen from a Vilrttika to P4n. iv. 3. 120., where it is 
said that KUthaka may be used not only for the sacred 
traditions, but also for the laws of the Kathas. Thus 
the PratiSakhyas also were called by the name of the 
Gharanas, because they were the exclusive property 
of the readers of certain S^kh^s, and even more so 
than the Kuladharmas or family-laws. 

As a §&klA consisted of a Sanhiti, as well as a 
BiAhmana, at all events in later times, ditferences in 
the text of the hymns, as well as discrepancies in the 
BrMimanas, might lead to the establishment of new 
Gharanas, founded as they were on sacred texts 
peculiar to themselves.® SMch^s of this kind, which 

* Ap. i. 4. 4. The Commentator, says that WT" 

Wr'*Sn1^r5 l Charana, therefore, means a member of a 
Gharana. Lassen (Ind. Alterthumsk. i. 640.) takes Chlrana in 
the sense of wandering poets, so named still in Westei-n India. 

2 Pan. iv. 3. 126. soil. 

® Mahadeva’s Hiranyakesibhishya : 
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differed through the various readings of the ^ruti, 
were considei-ed by the Brahmans as eternal S^kh&s, 
and the Charaiias .to which they belonged, were not 
supposed to have been founded by human authors.^ 
It will be seen hereafter that the Brahmans admitted 
another class of Sakh&s, which were founded on Sutras^ 
and derived their names from historical personages. 
They were confessedly of a later date. 

But although, after a careful examination of these 
i passages, we cannot doubt that there was an original 
i difference between ^&kh^ and charana, it is not less 
i certain that these two words were frequently used 
I synonymously ® ; iii the same way as we may speak of 
“ the Jews when we mean the Old Testament, or of the 
Koran when we mean’ the Mohammedans. 

WWII 

“ Any portion of oral tradition consisting of Mantras and Brah- 
manas is called a sakha, and it is clear that differences of either 
the Mantras or Brahmanas will necessarily lead, in the Veda, to a 
variety of subordinate sakhd,s/^ 

j I The various sakhas 

which arise from various readings are eternal.” 

’EnfH ^ f% 

^rrfrr Mahadeva^s Commentary on the Hiranyakesi- 

';:'':Butra. , ' 

^ Cf. Nirukta, i. 17., where is explained by 

^liiTWTfrvnirfi and Pan. ii. 4. 3. upr^Tl Pap. Vi. 

3. 86. 
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After having established the difference between s4- 
klA and charana, w'e have still to inquire how both 
differ from parishad, in order to determine the mean- 
ing of PS,rshada, another title which is frequently 
applied to the Pr4ti&^khyas. Here it is important to 
observe that although every Pr4ti§4khya.may be called 
a P^rshada^, i. e. a word belonging to a Farishad, not 
every P^rshada can be called a Pr^tiMkhya, but 
those only which contain the rules of pronunciation 
for a particular ^4kh^ or text of the Vedic hymns, 
studied and taught in certain Parishads.^ Ainara 
explains parishad by sabh& or ^osh thi, an assembly ; 
but the codes of law lay down more accurately the 
number, age, and qualifications of the Brahmans, 
necessary to form such an assembly as should be 
competent to give decisions on all points on which 
the people, or, if we may say so, the parishioners, 
might demand advice. That such Parishads or 
Brahmanic settlements existed in old times, we see in 
the Brihadfiranyaka®, where it is said that Svetaketu 


> PSifshada, instead of Parishada. Cf. Pan. 17 . 3. 123. 

2 I doubt the existence of a word like which 

Dr. Roth mentions (Zur Literatur, p. 16.). One may speak of 
or &c ,5 and a Pnitisakhya 

current in one of these Parishads may, perhaps, be called 

is not the name of a Parishad, but of 
a ^akha; and therefore the Oomraentary on Gobliila speaks of a 

but could not well have spoken 


of a 

3 Brh. Ar. vi. 2. ^ trfr- 
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went to -the Parisliad of the PanchMas, and many 
similar passages. The character of a Parishad is 
described in Manu’s Code of Laws, xii. 110 — 113., 
and by Y^jnavalkya, i. 9., wdiere we have the con- 
tracted form Parshad instead of Parishad. According 
to the ideas of these modern writers a Parishad ought | 
to consist of twenty-one Brahmans well vei’sed in i 
jAilosophy, theology, and law.^ This number, • how- | 
ever, can be reduced according to circumstances, as 
will be seen from passages of ParMara’s Dharmas^stra. 

It must not be supposed that the rules laid down in 
these law-books have always been observed in the 
formation of a Parishad, particularly as regards the 
early times of India ; yet we may be able to form 
some conception of their original character by seeing 
what has become of them in later times. Parisara 
says®: “Four, or even three able men from amongst 
the Brahmans in a village, (gr^mamadhye) who 
know the Veda, and keep the sacrificial fire, form a 
Parishad. 


r:i 


•^WTsrf ^ 

^RTf%fTnr^ i 

WTrrT’IT^^Sf^ 
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“Or, if they do not keep the sacrificial fir-e, five or 
three who have studied the Vedas and Vedfingas, 
and know the law, may well form a Parishad. 

“ Of old sages who possess the highest knowledge of 
the Divine Self, who are twice-born, perform sacri- 
fices, and have purified .themselves in the duties -of the 
Veda, one, also, may be considered as a Parishad. 

“ Thus, five kinds of Parishads have been described 
by me; but if they all fail, three independent men 
may form a Parishad.” 

Madhava, in his Commentary on ParAlara, quotes 
a similar passage’- from Brihaspati’s Code : — “Where 
seven, five, or three Brahmans, who know the customs 
of the world, the VedAngas (or the Vedas and the 
Angas), and the law, have settled, that assembly is 
like a sacrifice.” The real difference, therefore, be- 
tween a Charana and a Parishad, seems to be that the 
former signifies an ideal succession of teachers and 
.pupils who learn and teach a certain branch of the 
Veda; while the latter means a settlement of 
Brahmans, a community or college to which members 
of any Charana might belong. Thus members of the 
same Charana might be fellows of different Parishads, 
and fellows of the same Parishad might be members 
of different Charanas.^ 

^ ^’W¥rfTfr wii 

® See Gobbilabliashja, MS.W. 72. p. 71. a. 

Com. ^ 
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Now as Pltrsliada may be used as the title of any 
work that belonged to a Parishad, or formed, so to 
say, the traditional library of the Phrishadyas, it is 
clear that this title could not be confined to the Pi'4- 
tisakhyas, though it would necessarily include them. 
If a follower of the iS^kala-charana was a fellow of the 
Vatsa-parishad, the 6fikala-prati§fikhya would neces- 
sarily be one of the P4rshada works of the Vatsas, 
and the Pai’ishad of the Vatsas would, through this 
fellow, be connected with the Sakala-charana. This is 
what Durga means when in the Commentary on the 
Nirukta^ he says “that those Pfirshadas only are called 
Prfitisfikhyas which are adopted in a Parishad of one’s 
own Charana for teaching certain grammatical doc- 
trines connected with the reading of the Veda ac- 
cording to one or the other 6akhd.” The Prfiti^fikhyas 
are in fact a subdivision of the Parshada books, and 

Tile expression *5!^^ ; thus say some/’ which 
occurs frequently in the Shtras, is stated to refer to different 

Sakhas, Com. 'SrrfW’T I 

Narayana’s Commentary on Gobliila, 

MS. W. 72. page 23. b. 

» Nir.i. 17. fgr tiT^Tf%l 

i?Tf% in1^^Ti^T*Pt<2r§: II 

Those Parshada books by which in a Parishad (parish or 

college) of one’s own Charana (sect), the peculiarities of accent, 
Sanliit^ and Krama-reading, of Pragrihya-vowels and separation 
of words, are laid down #s enjoined for and restricted to, certain 
Vakhas (branches or recensions of the Yeda), are called Pra- 
tisakhyas.” 
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in this sense it might well be said that Pr&tisdkhya is 
an adjective to P&rshadad 

After the true meaning of S4kh4j Charana, and 
Parishad, of Pr&tMkhya and P^rshada, has thus 
been determined, we have still to inquire about those 
other works, which together with the Pr&ti§4khyas 
were mentioned as the peculiar property of the 
Oharanas. I mean the Kula-dharmas, or law books. 
They of course could not be called Pr&,ti&&khyas, but 
they might claim the title of Ch^ranas, (a name 
which has not been met with,) or Plirshadas. Now 
we saw before that Apastamba actually refers to the 
Parishads in his S^may&ch&rika-sfltras ( 1 . 11.), 
where, after having pointed out the days on 
which the Veda ought not to be repeated, he re- 
marks, that further particulars on this point are to 
be found in the Parishads.^ What does this mean ? 
All that Haradatta has to say in the commen-' 
tary on this very passage, is that by Parishads 
must here be understood the M&nava, V&sishtha, 
and other DharmaS&stras.® These DharmaSastras, 
however, as we now possess them, betray their 
comparatively modern origin by their form and metre, 
and occasionally by their matter also. As many of 
them have been printed at Calcutta, it may be seen 
that the majority of these small 6 loka works are 
utterly worthless. They were probably made up only 


^ See Dr, Roth, Zur Litteratur, p. 58 . 

3 , 55 ^ 

^ -s 


^fw:i &c 
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in order to fill the gap wliicli had been occasioned by 
the loss of ancient legal works. This loss was felt the 
more severely because the names of the old authors 
retained their celebrity, and were still quoted in 
common practice and courts of law. I have suc- 
ceeded, however, in recovering in manuscript large 
portions of the Kula-dharmas, which are written in 
Sfitras, as might be expected in works contempo- 
raneous with the Pr^tisakhyas. It has been thought 
that the sources of Manu and other Dharma^&stras 
must be looked for in the Grihya-sfitras. This is not 
quite correct. The Grihya-slitras are concerned 
chiefly with the Sansk4ras, or domestic^sacraments, ex- 
tending from the birth to the marriage of a man, and 
in so far only as these sacraments form a portion of 
the subjects treated in the Dharma§^stras, the Grihya- 
sutras might be considered as their original sources. 
But then the same might be said of the Srauta-sfitras, 
because the solemn sacrifices prescribed by them are 
^ likewise alluded to in the Codes of Law. By far 
q the greater portion, however, of these codes is taken 
• up with Ach&ra, i. e. laws, manners, and customs. 

I The diflerence between these observances and the 
ceremonies laid down in the other two branches of 
Sutras is this : the domestic sacraments (grihya), as- 
well as the solemn sacrifices (§rauta), are administered 
I by parents or priests for the good of their children 
I arid pupils, while the Ach&ra comprises all the duties j 

I on. his | 

I own behaifi j These duties refer to the different castes, | 

^ The threefold division of Phai’ma is pointed out by the Prayo- 

gavaijayanti. (MS. Bodl. W. 68, p. 16. a.) 

K S 
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and to the I’espective occupations of each. The rules 
of discipline for the young student, the occupations of 
the married man, the law of inheritance, the duties of 
the king, the administration of the law, are accurately 
detailed in these Sutras. They are of great im- 
portance for forming a correct view of the old state 
of society in India, and the loss of the larger num- 
ber of them is greatly to be regretted. Their general 
title is S&may4chfirika-shtras, or Dharmashtras, and 
they form the third part to the 6rauta and Grihya- 
sutras. Thus we have, besides the iSrauta and 
Grihya-shtras of Apastamba, a collection of S4ma- 
yacharika-sfitras belonging to the same Charana of 
the Apastambas, the members of which, as KurnMIa 
tells us, followed one of the iSakh^s of the Taittiriya- 
veda. Another collection of Dharmasutras, which, 
howevci’, is liable to critical doubts, belongs to the 
Gautamas, a Charana of the S^ma-veda. It has 
been printed at Calcutta. A third one bears the 
name of Vishnu, and has been printed at Calcutta, 
enlarged by modern additions written in ^lokas. 
The V^sishtha-dharma-§&.stra, printed at Calcutta, 
belongs likewise, at least in part, to this class of Dhar- 
mastitras. Whether we shall succeed in finding still 
more of these Sutra works is questionable, though 
prose quotations from other Dharmas&stras would 
justify this expectation. There can be no doubt, how- 
ever, that all the genuine metrical Dharinas&stras 

I (sic) i 

Baiidhajana says, the highest law is that contained in each 
Veda, which we sliall follow in our explanation ,* the second is the 
traditional law ; the third) the customs of eminent sages.” 
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whicli we possess now, are, without any exception, 
nothing but more modern texts of earlier Shtra- works 
or Kula-dhar mas belonging originally to certain Vedic 
Charanasd , 

To return to those works of the P&rshada litera- 
ture which are known by the name of Pratis^khyas, 
I may refer for further particulars to Dr. Roth’s 
valuable observations on this bi’anch of literature. 
To him belongs the merit of having first pointed out 
in manuseript four of these works. The first is 
ascribed to ^aunaka, and belongs to the S^kala-s&kh4 
of the Rig-veda. I call it the lS&kala-pi4tisakhya, 
not the iSaiSira-pi’&ti^^khya, though it pretends to 
follow, like Saunaka’s Anukramani, the Sanhita of 
the SaiMriya-^llkh5., which is itself a subordinate 
branch of the S4kala-s5,khA^ 6iMra, however, is 
never mentioned in this or any other Pr4ti§akhya, 
as an authority on grammatical questions. 

It is doubtful how far the rules given by Saunaka 

^ See Pi’of. Stenzler’s Introduction to his edition of Yajna- 
valkya, and his remarks on Indian Law-books in Iiidische Studien^ 
i. 232* 

I 1 teft- 

rm grrw 

Ttwi rfW ^ ^f%fip£lTt?Tfwl ^’SETT 

The 

verses to which tlie commentary refers are not in the MS. See 
also Vishnu Parana, p. 277. n, 

^ K- 4. ■■ 
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in liis Pratlsakhya, can be considered as representing 
the general opinion of the ^4kalas. _ Saunaka, no 
doubt, ■wrote for the S4kalas, to whom he likewise 
addresses his Anukramani. But the author of the 
PiAtisakhya occasionally quotes the opinions of the 
S^kalas, as different from his own, and speaks of 
them in the same manner as he alludes to the 
opinions of other grammarians. He mentions (i. 
65.) the Sakalas as observing a certain peculiar 
pronunciation out of respect for their master, who 
seems to have sanctioned it in his own rules. Who 
this master was is difficult to say. But it is most 
likely the same who (i. 52.) is called the Master, 
Vedamif',ra (friend of the Veda), and who (i. 223.) 
is called Sakalyapita, the father of ^akalya. His 
opinions, if -we may judge by i. 232., differed from 
those of the younger >^5,kalya. In i. 185. we meet 
with him again under the name of ^^kalj^a Sthavira, 
Stlkalya the elder, and he is there represented as ad- 
vocating a pronunciation from which Saunaka, the 
author of the Prati§4khya, dissents. In i. 199. 
Saunaka adopts the opinion of Sakalya, and in i. 208. 
he likewise mentions him with approbation. But all 
this would only tend to show that Saunaka does not 
consider himself bound to follow either iSakalya or 
the father of Silkalya, implicitly.* ' 

There is not a single MS. at present existing of the 
Eig-veda in which the rules of our Pr5,ti^4khya are 
uniformly observed, and the same applies to the MSS. 

wwj^Ti Com. 

^ In xiii. 12. ^akalja is mentioned as one of three Adiaryas, 
Vyali^ Sakalya, Gargya. 
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of tlie other Yedas. The rules of the Pr^tiSakhyas 
were not intended for written literature, they were 
only to serve as a guide in the instruction of pupils 
who had to learn the text of the Veda by heart, and 
to repeat it as part of their daily devotions. As Sau- 
naka was himself a member of the Sakalas, we may 
quote his Prhtis4khya as the S&kala-piAtisakhya. But 
strictly speaking it could only be called one of the 
S^kala-pratishkhyas, preserved by the pupils of 
Saunaka, who, soon after, formed themselves into a 
new Charana, under the name of Saunakiyas.* 

The second Pr&ti^akhya belongs to the ancient 
text of the Yajur-veda. There is only one MS. of it 
at the Bodleian Library, together with a considerable 
portion of the Commentary, the Tribh&shyaratnai 
Professor Wilson, in his catalogue of the Mackenzie 
Collection (i. 7, No. xxxiii.) mentions another MS., 
“The Prhtisllkhya of the Y^ajur-veda, with a Bh4- 
shya or comment, entitled TTibhhshyaratna, from 
its being said to be the substance of the works of 
three celebrated sages, Atreya, Mahisha, and Va- 
raruchi.” To w-hat particular Slikhi, of the Black 
V'ajur-veda this PiAtis^khya belonged it is difficult to 
determine. It quotes several of the Charanas be- 
longing to the Black Yajur-veda, such as Taittiriyakas, 
Ahvarakas, Ukhya, the founder of the Aukhiyas, and 
Bh^radvija, the founder of the Bh&radv^jins. It also 
alludes to Mimllnsakas, a school of philosophers, men- 
tioned in none of the other Pr&tis&khyas. Until we 
receive some more complete MSS. of this work we can 
only say that it belongs to some S^kh4 of the Tait- 
tiriya or Black Yajur-veda. Its grammatical termi- 

^ This Pratisakhya has lately been edited by M. A. Eegnier^ in 
the Journal Asiatique.” 
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nology, as might be expected, is less advanced and 
less artificial than that of the Prhtis^khya of the 
modem or White Yajur-veda. 

The third Prl.tiSMchya is ascribed to the S4kh4 of 
the Madhyandinas, one of the subdivisions of the 
Vhjasaneyins' ; though, perhaps, on the same grounds 
as those stated above with regard to the S4kala-prati- 
sfikhya, it might seem more correct to call it the Pr4- 
ti&^khya of the K&ty%aniyas, a subdivision of the 
MMhyandinas. It was composed by K^yayana, and 
shows a considerable advance in grammatical techni- 
calities. There is nothing in its style that could be 
used as a tenable argument why Iv^tyajmna, the 
author of the Pratishkhya should not be the same as 
Kilty hyana, the contemporary and critic of Phiiini. 
It is true that P4nini’s rules are intended for a lan- 
guage which was no longer the pure Sanskrit of the 
Vedas. The Vedic idiom is treated by him as an' ex- 
ception, whereas K4ty4yana’s Prfitis^khya seems to 
belong to a period when there existed but one recog- 
nised literature, that of the Rishis. This, however, 
is not quite the case. Kityfiyana himself alludes to 
the fact that there were at least two languages. 
“ There are two words,” he says (i. 17.)^, “ om and 
atha, both used in the beginning of a chapter ; but om 
is used in the Vedas, atha in the Bh^shyas.” As Eh- 
tjAyana himself writes in the Bh^shya or the common 
language, there is no reason why he should not have 
composed rules on the grammar of the profane San- 
skrit, as well as on the pronunciation of the Vedic 
idiom. 

Some of Kfity&yana’s Sfitras are now found re- 

’ It has been edited by Prof. Weber, Indische Studien, vol. iv. 

2 Indische Studien, iv. p. 103. 
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pcated ipsissimis in P&nini’s grammar. This 

might seem strange ; but we know that not all the 
Sutras now incorporated in his grammar came from 
Paiiini himself, and it is most likely that Katy&yana, 
in writing his supplementary notes to Panini, simply 
repeated some of his Pr4tis4khya-sutras, and that, at 
a later time, some of these so-called Vdrttikas became 
part of the text of P4nini. 

The fourth Prdti§&khya belongs to the Atharva- 
veda. It is called Saunakiy^ ChaturMhy&yik^, and 
was, therefore, no doubt the property of the Sauna- 
kiyas, a Charana of the Atharva-veda. The name of 
the author is unknown, and we possess as yet but one 
MS., and that a very imperfect one, in the Eoyal 
Library at Berlin. That it belongs to a lS&kh& of the 
Atharvana, is indicated by its very beginning^, and 
one of its first rules is quoted by the commentator on 
the S4kala-pr4ti§4khya as belonging to an Atharvana- 
prMisfikhya.^ Besides, in the fourth chapter of the 
fourth and last book special reference is made to 
Atharvana sacrifices.® We can hardly suppose that 
Saunaka, the author of the PrfitisMchya of the Rig- 
veda, was at the same time the author of this Bau- 
nakiyd ChdturMhy^yik^. Baunaka, whose name 
never occurs in the Bakala-pr&ti§&khya^, is quoted in 

fiilffT twrwnTTif 

^ I doubt tbe genuineness of the first verse of the Sakala- 
pratisakhya where Saimaka^’s name has been foisted in at the end. 
The emendation which I proposed in my edition of the 6akala« 
priitisakhya, requires the admission of a so-called iyadipurana in 
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the Ch^turadhyayik^, i. 1. 8.' The grammatical ter- 
minology of this little tract is far in advance of the 
technical terms used by Saunaka. Yet there is a cer- 
tain connection between the two books, and it is most 
likely that the author of the Ch4tuyadhyayik& was a 
member of the ^aunakiya-charana, founded by the 
author of the S&kala-pr&ti^akhya. Nay, it seems as 
if its author had retained something of the allegiance 
which Saunaka owed to S&kalya and the Sakalas. 
In one instance, when P^ini quotes the opinions of 
S&kalya, the original is found in the Chaturidhy4yik4, 
and not in the S4kala-pratis&khya. We are told by 
Pfiuini, that Sfikalya pronounced the o of the voca- 
tive to be unchangeable (pragrihya), if followed by 
the particle Exactly the same i*ule, and in the 
very same words, is given in the J^tharvana-pi4ti- 
sakliya^, whereas the ^Mcala-pr^tisakhya teaches first, 
that the o of the vocative is pragrihya (i. 69)'^; se- 
condly, that it is liable to certain changes (i. 132, 
135); and lastly, that all pragrihya vowels are un- 
changeable, if followed by (i. 155). In none of 
these Sutras do we find the exact words which P5nini 
quotes, and which are found in the Atharvana-prati- 
^5,khya. Again, P5.nini (viii. 3, 19.) ascribes the 
dropping of y and v in vtslma iha instead of vishnav 
z/ia, in hara instead of Jiaray elii, to S5,kalya. 
Now it is true that this process is not unknown in the 
S5kala-pr4tisllkhya, but it there assumes quite a dif- 

‘ The quotation refers to Sa.kala-pr. i. 1 14. 

® 1. 3. 19. ^TTff%7Tt%fTR5ffwl! 

m.69 
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fex’eiit aspect (i. 129, 132, 135); whei’eas, in the Ch4- 
turildhytiyikfi. the explanation is very mcuh the same 
as in P&nini,* Panini quotes in the same place (viii. 
3. 18.) the spelling adopted in these cases by Sakata- 
yana.^ This is mentioned, in immediate connection 
with the rules which precede it likewise in the Athar- 
vana-pratis4khya ; it is not mentioned at all in the 
iSakala-pr&tisakhya. It has been supposed® that a rule, 
which in Iv5,ty4yana’s Pratis&khya is ascribed to ^au- 
naka, was taken from the Ch5,tur^dhy5,yik4, and that 
therefore Kfiity&yana’s Pr4tis5,khya was later than that 
of the Atharva-veda. But the rule ascribed to iSaunaka 
by K5,ty4yana is, that a final tenuis, if followed by a 
sibilant o/a different class, is changed into the aspirate, 
whereas according to the Ch5,tur5.dhy5.yika (II. 1. 6.) 
a tenuis, followed by a sibilant of its own class, would 
have to be aspirated.^ It must be admitted, however, 
that no such rule as that ascribed by K4tyliyana to 
Saunaka is found in the l§5,kala-pr^ti&&khya, and, in 
other respects, the Priitisakhya of K&tyayana shows 
traces of more modern origin than the Ch&tur4- 
dhy&yik&. 

1 ii. 1 21. q^frr%: ii err wtr: a 

ii. 1. 22. ii- 1- 23. 

Forms like ubha u, instead of ubbav u, sanc- 
tioned bj tbe 6akala-pr, i. 129, would offend against tlie rule of 
tbe Atliarvana-pratisMiiiiya. ^ 

2 Indisclie Studien, iv. 249. 

^ Katyayana would write 1 tbe 

Chaturadhyayika, 
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The following list gives the names of the principal 
authorities quoted in the S&kala-pratis&khya, the 
Taittiriya-pr^tM&khyaj the K4ty&yaniya-pr4tishkhya, 
the ChaturMhy4yik&, the Nirukta, and Paiiini. I 
have availed myself of the lists given by Roth, Weber, 
and Bohtlingk; and though ! do not pretend that my 
own list is complete, it will be sufficient to show the 


active interest which was 
jects at that early period : 

1. AgniveSya, T. 

2. Agnivefeyiiyana. T. 

3. Agnlyana. N. 

4. Atreya. T. 

5. xlnyatareya. Oh. 

G. Apikli. P. 

7. Ahvarakas. T. 

8. Ukhya. T. 

9. Uttamottariyas. (?) T. 

■ 10. Udichyas. P. 

11. Audumbar%ana. N. 

12. Aupamanyava. N. 

13. Aupa&ivi. K. 

14. Aurnav&bha. hT. 

15. K&ndam^yana. T. 

16. Kanva. K. 

17. Katthakya. N. 

18. K4§yapa. K. P. 

19. Kaundinya. T. 

20. Kautsa. N. 

21. Kauhaliputra. T. 

22. Kraushtuki. N. 

23. Gargya.'^. K. N. P. 

24. Gffiava. F. P. 


aken in grammatical sub- 

25. Gautama. T. 

26. Chai’ma^iras. N. 

27. Chfikravarmaiia. P. 

28. Jatukarnya. K. 

29. Taitlki. N. 

30. Taittiriyakas. T. 

31. Dalbhya. K. 

32. Panchalas. S. 

33. PaushkarasMi. T. P. 

(v5,rt.) 

34. Prichyas. S. P. 

35. Phlkshi. T. 

36. PhUshayana. T. 

37. B^bhravya (Krama- 

krit). iS. 

38 Bh^radvllja. T. P. 

39. Mandhkeya. S. 

40. MMakiya. T. 

41. Mim4nsakas. T. 

42. Y^ska. B. 

43. Vhtabhik&ra. T, 

44. Vatsapra. T. 

45. Y^tsya. Ch. (?) 

46. Vffi’shyUyani. N. 
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47. VMmiki. T. 56. Bakalya-pitri (stha- 

48. Vedamitra. S. vii'a). S. 

49. Vyali. S. 57. S^nkh&yana. T. 

50. Satabakiksha Maud- 58. !^aity%^ana. T. 

galya. N. 59. Saunaka. S (?). K. 

51. S&kat&yana. E. Ch. Oh. 

E. P. ' 60. S4nkritya. T. 

52. S&kapuni. N. 61. Senaka. P. 

53. S&kala (p&dalqdt). 62. Sthaulashthivi. N. 

54. Sakalas. S. 63. Sphot&yana. P. 

55. iS&kalya. S. K. P. 64. Hlirita. T. 

For the S&ma-veda no Pr5,tisMdaya has as yet been 
discovered, nor is it at all likely that such a work 
ever existed. The S5.ma-veda was meant to be 
chanted, and the rules of chanting therefore, as con- 
tained in the S&ma-sutras, naturally take the place 
of the rules of feikshfi, or pronunciation. There is a 
small treatise in the same manuscript of the Bodleian 
Library which contains the Taittirlya-prIltiMkhya, 
and which might be called a Pr^itisakhya of the 
S4ma-veda. But it is so badly written, and so unin- 
telligible Avithout a commentary, that little use can 
be made of it at present. It is called S&ma-tantra^, 

‘ It begins (MS. BodLW. 505.) 

\ wm-i 

’?rr%i 

WTTWtl ^fTTTI IT^I ^m\ 

f%l fwi ^Tl t^l 

Wl f^ll &c. From my notes taken in the Royal 
Library of Berlin, I see that the same work exists there with a 
commentary (?) in 13 Prapatbakas. 

The same work I iind mentioned 
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and treats of subjects such as usually occur in the 
Priitisakhyas. Its authenticity is supported by the 
Charanavyiiha, where a S4ma-tantra is mentioned, 
but without any further particulars. 

If it be asked now why all these works, so dif- 
ferent in appearance, are to be ascribed to one period 
of literature, the Shtra-period, the reasons for it are 
as follows: first, that the style of the majority of 
these works is the old Sfitra style, for instance, in the 
Taittirtya-prfitis4khya, the K&ty^yaniya-pr^tisfikhya, 
and the Ch^turkdhy&yik^’- ; secondly, that the ma- 
nuscripts call these works Sutras; thirdly that 
even works, written in mixed Slokas, like those of 
Saunaka, are quoted as Sfitras^, a title which would 
never be given to works like the M&uava-dharma- 
S^stra, &c. ; and fourthly, that the same men to whom 
these works ai'e ascribed are known to have com- 
posed other works, generally written in the style of 

in Dr. Weber's interesting article on the Sama veda. (Indische 
Studien, i. 48.) It is curious that this Sama-tantra is called Vy§,- 
karana, grammar. The same name is also given to the Eik- 
tantra, a small Siksha treatise, MS. Bodl. W. 375. This MS. 
contains several small treatises on Siksha matters connected with 
the Sdma-veda, but more in the form of Parisishtas ; one on P 

Avagraha, or division of words ; another called Samasankhya ; 
and a third called Stobhanusanhara, beginning with the words 

^ The title put at the end of the chapters of the Taittirija- 

pratisakhya is iti pratisakhja-siitre prathamah prasnah samaptali, 

* *■ 

2 Shadgurusishya, in his Commentary on the Anukramani, says 
that Saunaka first composed a Kalpa-sutra, consisting of 1000 parts 
and resembling a BrEhmana, 

This was afterwards destroyed by himself; but his few 
remaining works, which are written in verse, are equally called 
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Sfitras. That the Pr5,ti§4khya of the §5,kalas should be 
written in ^lokas and yet be ascribed to Saunaka, the 
teacher of K^ty^-yana, is no objection. It would have 
to be excluded from the Shtra period, if written in 
regular Anushtubh-^lokas like those of Manu. But 
the mixture of the iSloka with other ancient metres 
indicates better than anything else the transition 
from one period to another, and is quite in accordance 
with that position which, as will be seen, ^aunaka oc- 
cupies in the literary history of India. 

By comparing Saunaka’s chapters on Sikshd, in his 
first Pr5,tis5,khya with the small Sloka compilation 
which is generally quoted as the Ved&nga, the dif- 
ference of pld and modern Slokas will at once be 
perceived. This modern tract which has been 
printed in India, contains scarcely more than the 
matter of the 6iva or Samkara-siitras brought 
into $lokas. It mentions the Pr&krit dialects, and 
represents itself as written after P5,n.ini, but not, as 
Madhuslidana Sarasvati pretends, by P5,nini.* Yet 
it is curious to see how great a reputation this small 
work must have gained, because S^yana, who knows 
the Pr4ti§5,khyas, and quotes both from the S5,kala 
and Taittiriya-prdti^akhya, regards this small tract 
as the real Yedanga. In a Mimansa work, which 
has been mentioned before, Some^vara’s Tantra- 

‘ fsT'gf ^Tl 

and again : 

rfti II 

■L 
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■v&rttika-tikS., it seems even as if greater authority 
had been attributed to this short ^iksha tract than to 
the more developed and evidently older works of Sau- 
naka, Katyayana, and others. 

Besides these works on ^iksha which have been 
enumerated, from the Taittiriyaranyaka down to the 
so-called Yedllnga, we possess another tract on Sikslul, 
called the Mandhki-^iksha.* But this also is probably 
a- production later than the Stitra period, and it is 
important only in so far as it bears the name of 
another Charana of the Eig-veda, the Mandfik4yanas^, 
and thus confirms what was pointed out before, that 
each of the old Sakhfis had originally its own PratisS.- 
khya, although the greater number of them, as well as 


’ Another work on Siksha is mentioned by Eaja R^dhakanta 
in the article which he has dedicated 'to the Vedangas in his 
6abda-kalpa-druma, and for which Amara and Bharata are quoted 


The Commentary on the 6akala-pratisakliya also seems to speak 

of two gikshas. ?r5fT rTT^f^'^pETf 

A) \3 

TtpS* 

ftgret >3Si: i w ^'r 

-stt® v 

8111 8^1 8's>i iTTwrsrr 


^ Maiidnkeva is quoted in the Sakala-pratisakhya, I. 200. 
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their Mantra texts, are now lost or preserved only- 
under a more modern form, as in the case of this 
Mti,ndubi4iksh&. 

Chhandas, oe Metee. 

The second Yed&nga doctrine, Chhandas, or metre, 
stands very much in the same position as the Siksh^. 
Some names which have been afterwards adopted as 
the technical designations of metres, occur in some of 
the Mantras of the Kig-veda, and there are frequent 
allusions to metres in the Br6.hmanas. What is 
said, however, in the Br^hmanas with reference to 
metres, is generally so full of dogmatic and mystical 
ingredients as to be of scarcely any practical use. 
In the Aranyakas and Upanishads whole chapters 
are devoted to this subject. Yet it is again in 
the Siitras only that a real attempt has been made 
to arrange these archaic metres systematically. We 
have some chapters on metres at the end of the 
^4kala-pr4ti^fi.khya, written in iSaunaka’s usual style 
of mixed Slokas. This treatise is anterior to that 
of K&tyayana, which we find in the introduction 
to his Sarv&nukrama, because K^tyiyana is the 
pupil of Saunaka, as we shall see hereafter. For 
the metres of the S^ma-veda we have 4he Ni- 
dana-sfitra in ten prap^thakas, which after ex- 
plaining the nature and different names of all the 
Vedic metres, gives a kind of index (anukramani) 
to the metres as they occur in the hymns em- 
ployed at the Ek^ha, Ahina, and Sattra sacrifices. 
As to Pingalan&iga’s work on Chhandas, which is 
most frequently quoted under the title of Vedanga, 
it does not pretend to be of greater antiquity than 

I, 
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the Mahilbhslshya, supposing it were admitted that 
Patanjali, the author of this famous commentary 
on Piinini, was the same as Pingalad There would 
be nothing extraordinary in the fact that Pingala 
treats of Pr^lkrit as well as Sanskrit metres. For 
we have the instance of K&ty&yana-Vararuchi, who 
wrote the V^rttikas on P^nini and lived before Pa- 
tanjali, and is said to be the same who wrote a gram- 
mar of the Prakrit dialects. It must be admitted, 
however, that Pingalan&ga’s Metric is one of the last 
works that could possibly be included in the Sutra 
period ; though there is no sufficient ground for exclud- 
ing it from this period altogether, merely because those 
rules which refer to metres not yet employed in the 
Veda are ascribed to the same author. Besides, Pin- 
gala is quoted as an authority on metres in the Pa- 
risishtas^, a class of literature which does not seem to 
be separated from the Sutra period by a long interval. 

To the same class of Chhandas works to which Pin- 
gala’s treatise belongs, and which are not restricted 
to certain SS-kh4s, but are intended for the Veda in 
general, two other works are added by the com- 
mentator on the S^kala-pr4tis^khya, the one ascribed 
to Yaska, the other to Saitava.® Both these works, 
however, seem to be lost at present. 


^ Colebrooke, Miscellaneous Essays, ii. 63. 

“ MS. BodLW. 466. 1 


w- 

See Dr, Roth’s preface to the Mrukta, 
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The dihference between a Chhandas work belonging 
to one of the 6&kh4s, and those treatises which are 
occupied with metre in general, may be seen from 
the following instance. 

According to Pingala’s Shtras, a metre of seventy- 
six syllables is called Atidhriti, a metre of sixty- 
eight syllables Atyashti. Now Rv. i. 127, 6. a verse 
occurs of sixty-eight syllables which ought therefore 
to be called an Atyashti. According to Pingala him- 
self, however, some syllables may be pronounced as 
two\ and if we follow his rules on this point, the same 
verse consists of seventy-six instead of sixty-eight syl- 
lables. In order, therefore, to remove the uncertainty 
attached to the metre of this verse, the Chhandas chapter 
in the ^4kala-pr4ti44khya (towards the end of the 16th 
Patala) declares that, according to the tradition of the 
S4kala or §ai§ira-s4kh4, this verse is to be pronounced 
as an Atidhriti, i. e. with seventy-six syllables. The 
same direction is given in K4ty4yana’s index to the 
S4bala-sanhit4. 

p. 10. ; and qusere whether in the Sakala-prati4 xvii. 25. one might 
read ^ % WW' instead of as the com- 

mentator proposes. Saitava is the pupil ©f Parasarya and divided 
hy thirteen teachers from Yaska. Of. Brih. Arany. Kanva. ii. 6. 

3. ; Indische Studien, i, p. 156. b. 

1 Pingala, 3. I. II 

xjrr 
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YyIkarana, oe Geammae. 

The third Ved5,nga is Vyhlcarana or Grammar. 
According to the account which Indian authors give 
of their literature, this branch of Vedic learning 
would be represented by the Grammar of P4nini. 
Here the contradiction becomes even more glaring. 
In Pingala’s SAtras the Vedic metres were at least 
treated in the same way as the non-Yedic. But in 
P^nini, the rules whicb refer to Vedic grammar in 
particular, form only the exceptions to all the other 
rules which treat of the regular or classical lan- 
guage. Instead, therefore, of considering the third 
Ved&nga doctrine as represented by the grammarians 
beginning with P&nini (P5,niny5vdayah), as Indian 
authors do, it would be more correct to say that it is 
represented by the grammarians ending with Pdnini 
(Paninyantdb). It unfortunately happened that Pa- 
nini’s work acquired by its great merits such a cele- 
brity as to supersede almost all that had been written 
on grammar before him, so that except the names 
and some particular rules of former grammarians, 
we have little left of this branch of literature, except 
what occurs occasionally in the Prati^^khyas. That 
Pinini knew the PrS,tiMkhyas had been indicated long 
ago by Professor Bohtlingk ; and it can be proved now 
by a comparison of Pdnini's Sutras with those of the 
PrMiS^khyas, that P^nini largely availed himself of 
the works of his predecessors, frequently adopting their 
very expressions, though he quotes their names only 
in cases where they have to serve as authorities for 
certain rules. 

There are two separate treatises on grammatical 


VY^KAKANA. 


151 


subjects, which belong to a period anterior to Pitnini ; 
the Sutras on the Un&di affixes, and the Stltras of 
Santan^chfirya on accents. The Un^di affixes are 
those by which nouns are formed from roots, the 
nouns being used in a conventional sense, and not in 
strict accordance with their radical meaning. They 
are called UMdi, because, in the SAtras as we now 
possess them, un is the first-mentioned affix. That 
Ptoini was acquainted with the same arrangement of 
these formative affixes cannot be doubted, because 
he uses the same technical name (un&di) for them. 
We do not know by whom these UnMi affixes 
were first collected, nor by whom the UnMi-sfitras, 
as we now possess them, were first composed. All 
we can say is, that, as P6nini mentions them, and 
gives several general rules with regard to them, they 
must have existed before his time. But how many 
of the Sutras existed before the time of P&nini, 
and how many were added afterwards, is a question 
that can hardly be solved. In their present form the 
Sfitras seem to treat the Vedic words as exceptions, 
at least they give now and then a hint that a certain 
derivation applies to the Chhandas only. jN"everthe- 
less it is curious to observe that the greater number 
of words, explained by the genuine Unidi-sfitras, are 
Vedic, some of them exclusively so. If the author of 
the Sutras had intended his rules for the Bh4sh&, there 
would have been no reason Why he should have paid 
such prominent regard to words' of a purely Vedic 
character. In fact, I believe, that originally the 
Un^di-sutras were intended for the Veda only, and 
that they were afterwards enlarged by adding rules 
on the formation of nomVedic words. At last the 
non-Vedic or laukiha words assumed such a prepon- 
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derance that some rules, affecting Vedic words only, 
had actually to be inserted as exceptions. If a clear 
line could be drawn between words purely Vedic, and 
words never used in the Veda, and if the Shtras 
referring to the former were separated from those of 
the latter class, we might perhaps arrive at the origi- 
nal text of this interesting work. This, however, is 
an undertaking which would require a more compre- 
hensive and more critical knowledge of the history of 
the languages of India, than any scholar at present is 
likely to command. 

As to S&ntana’s Phitshtras, we know with less cer- 
tainty to what period they belong. A knowledge of 
them is not presupposed by P^nini, and the gram- 
matical terms used by Santana are dilferent from 
those employed by P^nini, — a fact from which 
Professor Bbhtlingk has ingeniously concluded, that 
Sftntana must have belonged to the eastern school of 
grammarians.’- As, however, these Shtras treat only 
of the accent, and the accent is used in the Vedic lan- 
guage only, the subject of ^4ntana’s work would lead 
us to suppose that he was anterior to P^nini, though 
it would be unsafe to draw any further conclusions 
from this. - 

Nieukta, oe ETYMonoav. 

The fourth Ved&nga is NiruMa or Etymology. In 
the same way as, according to Indian authors, Gram- 
mar, as a Ved&nga, was represented by P4nini’s 
Grammar, we find Nirukta also represented by but 
one work, generally kno-wn by the name of Yaska’s 

1 Of. Bohtlingk, Ein erster Versuch liber den Accent im San- 
skrit, p. 64. ; and Panini, page xii. 
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Mriikta. Mrukta, however, has had this advan- 
tage over Vyakarana, that Ydska’s work apj)lies 
itself exclusively to Vedic etymologies. In the 
same way as we considered Panini’s Grammar as 
the work where Vydkarana, as a Vedanga, took its 
final shape, so Ydska also would seem to be one of 
the last authors who embodied the etymological lexico- 
graphy of Vedic terms in one separate work.- Niruk- 
takdras, or authors of Niruktas, are mentioned by 
Yaska ; and some of them must have been as famous 
as Ydska himself, because we find that their merits 
in this respect were not forgotten even at the time of 
the compilation of the Purdnas.V For explanations 
of old Vedic words, for etymologies and synony- 
mous expressions, the Brdhmanas contain very rich 
materials, and, with the exception . of the Kalpa, no 
other Veddnga has a better claim than the Nirukta 
to be considered as founded upon the Brdhmanas. 
Whole verses and hymns are shortly explained there; 
and the Aranyakas and Upanishads, if included, 
would furnish richer sources for Vedic etymologies 
than even the Nirukta itself. The beginning of the 
Aitareya-dranyaka is in fact a commentary on the 

' Thus Sdkapumi is mentioned as a Niruktakrit in the Vishnu- 
purdna (p. 277. n. 9.) ; but this is no reason why Sdkaphrni should 
be the same as Yaska, as Colebrooke supposed. (Miscell. Essays, 
i. 15.) In fact 6'lkaphni is quoted by Yaska himself, for there 
can be no doubt that ^dkapurni is the same name as Sakaphni. 
In later times, also, Yaska and Sdkapuni are regarded as distinct 
persons ; for instance, in a verse ascribed to Parasara (Anukr. Bh. 

iv. 5. 7.), which occurs in the Brihaddevata, 

-arTW^pTf^ I 

Another Niruktakrit mentioned by Sayana is the son of Sthuia- 
shthivi, or, as Yaska calis him, Sthaulashthivi. 
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beginning of the Rig-veda ; and if all the passages 
of the Br4hmanas were collected where one word is 
explained by another with which it is joined merely 
by the particle vai, they would even now give a rich 
harvest for a new Nirukta. It is important, however, 
not to confound Yaska’s Nirukta with Yiska’s Com- 
mentary on the Nirukta, although it has become usual, 
after the fashion of modern manuscripts, to call that 
commentary Nirukta, and to distinguish the text of the 
Nirukta by the name of Nighantu. The original 
Niruktasthat formed an integral part of the Vedanga 
literature, known to Y4ska himself, can have con- 
sisted only of lists of words arranged according to their 
meaning, like that upon which Yaska’s Commentary 
is based. Whether the same Yaska who wrote 
the Commentary had some part in the arrange- 
ment of the lists of words, is unknown ; probably 
these lists existed in his family long before his 
time, as Yaska implies himself (Nir. i. 20.). But, 
as he preserved them by his Commentary, it was 
natural that their authorship, too, should have 
been ascribed to him. S^yana gives the following 
account of this matter : — “ Nirukta is a work 
where a number of words is given, without any 
intention to connect them in a sentence. In that 
book, where a traditional number of words is taught, 
which begin with Gauh, gm&, and end mth Va- 
savah, Vajinah, Devapatnyah, there is no intention 
to state things which are to be understood^, because 

^ If Sajana means to give in these lines an etymology in- 
stead of a simple definition of Nirukta, the attempt would be 
very unsuccessfuL Nirukta comes from nirvach^ to explain. His 
definition, however, is right, in so far as the Nirukta does not 
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it is only said there that ‘ so many are the names of 
earth,’ ‘ so many the names of gold,’ ” &c. 

This Mrukta consists of three parts, as may be seen 
from the Commentary on the Anukramanik5,. Here 
we read : 

“ The first part is the Naighantuka, the second 
the Naigama, and the third the Daivata, and thus 
must this traditional doctrine be considered as con- 
sisting of three parts.^ 

“ The Naighantuka begins with Gauh, and goes as 
far as ApareJ- The Naigama begins with Jalid, and 
goes as far as Ulbam Bibfsam? The third, or Deity- 
chapter, begins with Agni and ends with the Deva- 
patnis.® Here the gods from Agni to Devi Urj&huti^ 
are gods of the earth ; from Y&yu to Bhaga®, gods 
of the air ; from Sfirya to the Devapatnis®, gods of 


contain a connected string of ideas, but merely an enumeration 
of words. There is another definition of Nirukta, which is 
quoted by Eadhakant in his ^!abdakalpadruma, and occurs as one 
of the Karikfis in the Kasikavritti (Pan. vi. 3. 109 .): 


f%^ll 

A Nirukta contains the doctrine of five things ; of the addition, 
transposition, change, and dropping of letters, and of the use of 
one particular meaning of a root.” 

Instances of this are given in another verse ; 


Hama is formed by an addition, Sm/ia by a transposition, 
dhotma by a change, Prishodara by a dropping of letters.” 

I 1~8 Adhyaya. ^ 4 

3 5 Adhyaya. 4 gg j 3^ 

^§§ 4 - 6 . 
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the sky. People leam' the whole traditional number 
of words, from Gauh to Devapatnyah. 

“The word Nighantu applies to works where, 
for the most part, synonymous words are taught. 
Thus, ten Nighantus are usually mentioned; and 
this title has been applied to such works as Amara- 
sinha, Vaijayanti, Hal^yudha, &c. Therefore', the 
first part of this work also has been called Naighan- 
tuka^ because synonymous words are taught there, 
in this part there are three lectures : in the first, we 
have words connected with things of time and space 
in this and the other worlds ; in the second, we have 
words connected with men and human affairs ; and, 
in the third, words expressing qualities of the 
preceding objects, such as thinness, multitude, short- 
ness, &c. 

“ Nigama means V eda. As Y aska has quoted many 
passages from the Veda, which he usually introduces 
by the words, ‘For this there is also a Nigama;’ and 
as, in the second part, consisting of the fourth Adh- 
yS,ya, words are taught which usually occur in the 
Veda only, this partis called A^a^yama. 

“ Why the third part, consisting of thefifth Adhyaya, 
is called Daivata is clear. The whole work, consisting 
of five Adhyayas and three parts, is called Nirukta, 
because the meaning of words is given there irre- 
spective of anything else. A commentary on this 

^ Sajana inverts liere the historical order of things, because 
Yaska’s Nighantu must have been called by this name before the 
time of Amara’s Dictionary. Several Koshas are quoted which 
have not yet been met with in manuscript ; Sarva Kosha, Rant! or 
Rantideva Kosha, Yadava Kosha, Bh%uri Kosha, Bala Kosha, 
all of which must have been in existence as late as the Commen- 
tary on the Meghaduta. 
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has been composed by Y&ska in twenty Adhy4yas. 
This also is called Nirukta, because the real meaning 
conveyed by each word is fully given therein.” ‘ 

The Nirukta, together with the Pr4ti§4khyas and 

^ I have translated this passage of Si-jana;, because Dr. Roth 
has adopted a different division of the I^'irukta in his edition, 
where he calls the first five books, containing the list of words, 
Naighantuka ; the first six books of Yaska’s Commentary, ISTai- 
gama ; and the rest Daivata. It would have been better to preserve 
the old divisions, which are based not only upon the authority of 
Yaska himself, but also of his commentators, with this exception, 
only that, according to them, the Naigama may also be called the 
Aikapadika. Thus Durga says, 

^ 

Again, after having defined the third part, the Daivata, Durga 
goes on saying : 

RT^rlTfR 'ftf^ TTgn::WTf% I 

%^Rr3IT^rf%fRII 

And further on : 



^ WT^- 

RffRlI 

He afterwards seems to imply that the whole may also be called 
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P^nini’s Grammar, supply the most interesting and 
important information on the growth of grammatical 
science in India. It would be out of place to enter 
here into this subject, but I cannot pass it over with- 
out at least pointing out the valuable materials 
preserved in these works, for tracing the origin of 
one of the most ancient branches of philosophy, 
Grammar. 

There are only two nations in the whole history of 
the world which have conceived independently, and 
without any suggestions from others, the two sciences 
of Logic and Grammar, the Hindus and the Greeks. 
Although the Arabs and Jews, among the Semitic 
nations, have elaborated their own system of grammar, 
in accordance with the peculiar character of their 
language, they owe to the Greeks the broad outlines 
of grammatical science, and they received from Aris- 
totle the primary impulse to a study of the categories 

Nighantu, but there is no authority whatever for calling the first 
part of Yfiska’s Commentary, as Dr. Both does, Naigama. Deva- 
rSja also takes the same view when he says, 

?TTf% f%W- 

fTUTfq I 75 
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of thought and speech. Our own grammatical terms 
came to us from the Greeks; and their history is 
curious enough, if we trace them back through- the 
clumsy and frequently erroneous translations of the 
literary statesmen of Rome, to the scholars and critics 
of Alexandria, and finally to the early philosophers of 
Greece, the Stoics, Aristotle, Protagoras and Pytha- 
goras. But it is still more instructive to compare 
this development of the grammatical categories in 
Greece with the parallel, yet quite independent, history 
of grammatical science in India. It is only by means 
of such a comparison that we can learn to understand 
what is organic, and what is merely accidental, in the 
growth of this science, and appreciate the real diffi- 
culties which had to be overcome in the classification 
of words and the arrangement of grammatical forms. 
The Greeks and Hindus started^ from opposite points. 
The Greeks began with philosophy, and endeavoured 
to transfer their philosophical terminology to the 
facts of language. The Hindus began with collecting 
the facts of language, and their generalisations never 
went beyond the external forms of speech. Thus the 
Hindus excel in accuracy, the Greeks in grasp. The 
grammar of the former has ended in a colossal 
pedantry; that of the latter still invigorates the 
mind of every rising generation throughout the civil- 
ised world. 

Language had become with the Hindus an object of 
wonder and meditation at a very early period. In the 
hymns of the Yeda we meet with poetical and philo- 
sophical speculations on speech, and Sarasvati, the god- 
dess of speech, is invoked as one of the most powerful 
deities. The scientific interest in language, however, 
dates from a later period. It was called forth, no 
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doubt, by the careful study of a sacred literature, 
which in India, as elsewhere, called into life many an 
ancient science. In India the sacred strains of the 
Rishis were handed down with the greatest care, the 
knowledge of these songs constituted the only claim 
and hope of man for a higher life, and from a very 
early time they were looked upon with such a super- 
stitious awe, that a mere error of pronunciation was 
supposed to mar their miraculous power. ‘ We need 
not wonder, therefore, that the minutest rules were 
laid down as to the pronunciation of these hymns, and 
that the thoughts of the early teachers were led to 
dwell on the nature of language and its grammatical 
organisation. Where so much depended on letters, it 
was natural that words also and their grammatical vari- 
ations should attract attention. A number of letters, 
or even a single letter, as K^ty^yana says, may form 
a syllable (akshara), a number of syllables or even a 
single syllable may form a word (pada).^ There are 
many lucubrations on letters, syllables, and words in 
the Brihmanas and there are numerous expressions, 
occurring in the Br^hmanas, which mark a certain 
advance of grammatical knowledge.® In the Br&h- 
mana of the T4jasaneyins (xiii. 5. 1. 18.) we meet 
with the names for Singular, Dual, and Plural. In 
the Ohh^ndogya-upanishad (p. 135, ed. Roer) we find 
a classification of letters, and technical terms such as 
sparsa, consonants ; svara, vowels ; itshman, sibilants. 
However, we must not expect in those sacred treatises 
anything'sound and scientific. It is in the Sfitra lite- 

' An analogous feeling among the Polynesians is mentioned 
in Sir G. Grey’s Polynesian Mythology, p. 32. 

* Kat.-pr. viii. 98. 

■’ Inil. Studien, iv. p. 76. 
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rature that we meet with discussions on language of a 
purely scientific character; and what we do find in 
the Pr4ti6akhya, in the Nirukta and Pdnini, is quite 
sufficient to show that at their time the science of lan- 
guage Avas not of recent origin. I can only touch upon 
one point. It is well known how long it took before 
the Greeks arrived at a complete nomenclature for 
the parts of speech. Plato knew only of Noun (o vop.a) 
and Verb as the two component parts of 

speech, and for philosophical purposes Aristotle too 
did not go beyond that number. It is only in dis- 
cussing the rules of rhetoric that he is led to the 
admission of two more parts of speech, the a-uv'^sa-'ixoi 
(conjunctions), and (articles). The pi’onoun 

avTcovv{xia does not come in before Zenoclotos, and the 
preposition (TrpoSsang) occurs first in Aristarchos. 
In the Pr&tiMkhya, on the contrary, we meet at once 
with the following exhaustive classification of the 
parts of speech (xii. 5.) 

“The noun (nllma), the verb (^khy&ta), the prepo- 
sition (upasarga), and the particle (nipfita) are called 
by grammarians the four classes of words.^ The 

nrrwnr ^ 

^%rR:T>«ITfTIriv fWrfT: 1} 

^ii 

is ST * ; it l»«aBS 5TTt%ll) 

: ■M' .• , 
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noun is that by which we mark a being, a verb that 
by which we mark being ; the latter is called a root 
(dhjitu). There are twenty prepositions, and these 
have a meaning, if joined with nouns or verbs. The 
rest of the words are called particles. The verb ex- 
presses an action ; the preposition defines it ; the noun 
marks a being ; particles are but expletives. There 
are, however, besides the particles which have no 
meaning, others which have, for we see that some par- 
ticles are used on account of their sense : but it is 
impossible to say how many there are of each class, 
whether they are used in measured or in prose 
diction.”* - 

The same division is adopted .by most grammarians, 
and it is more fully explained by the author of the 
Nirukta. After stating that there are four kinds of 
Avords, Yliska says that the verb is chiefly concerned 
Avith being, nouns Avith beings. He then brings in a 
new definition which reminds us of the first introduc- 
tion of the TTpoff-jjyop/a, as distinct from the ovojaa, by 
the Stoics. “ The verb,” he says, “ when it expresses 
being, expresses a kind of being which lasts from an 
earlier to a later time, such as ’• he walks,’ ‘he cooks’; 
the nouns, if they express being (and not a being), 
express a kind of being that has become embodied in 
one, from beginning to end, such as ‘.a walking,’ 
‘ a cooking.’ ” Here the chief difference between the 
verb and the noun appellative, is established on a 
similar ground to that on Avhich Aristotle ascribes to 
the verb a temporal character, and denies it to the 
noun.^ 

* The name for pronoun, sarvanS,maD, occurs in the Nirukta, 
vii. 2, and in the ChS.turadhyS,yika. 

"i ® Poet. C. 20. uvofia S’ IotI (jxov^ avvQiTrj, arffiavriK^ iij/ev j^porov, 
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The* distinction of the numbers was first pointed 
out by Aristotle, but the technical terms for singular 
and plural (^a.piB[j.Qg iviKog, TT^.TjSuunxog') date from a 
later time. In India the terms for the. three num- 
bers, Singular, Plural, and Dual were known in the 
BrMimana period. 

Aristotle had no clear conception of cases, in the 
grammatical sense of the word. Ptosis, with him, 
refers to verbs as well as nouns. The introduction 
of the five cases, in our sense of the word, is due to 
the Stoics. In the Pr&tis&khyas we find not only a 
name for case, restricted .to nouns (vibhakti, i. e. 
x'kitng) but the number of cases also is fixed at seven. 

The distinction of the genders is the only point 
on which the Greeks may claim, a priority to the 
Hindus. It was known in Greece to Protagoras; 
whereas in India the Pr^tiMkhyas seem to have 
passed it over, and it appears first in P&nini.^ 

There are some discussions in the beginning of the 
Nirukta which are of the highest interest with regard 
to etymology. While in Greece the notions of one 
of her greatest thinkers, as expressed in the Cratylus, 
represent the very infancy of etymological science, 
the Brahmans of India had treated some of the vital 
problems of etymology with the utmost sobriety. In 
the Pr4ti§4khya of K&ty4yana we find,, besides the 
philosophical division of speech into, nouns, verbs, 
prepositions and particles, another division of a 
purely grammatical natures, and expressed in the most 
strictly technical language. “ Verbs with their con- 

fJtepOQ ovdey iarl read’ avro (rrifxattriKoxf * prjixa Ss crvpdirTj, a-rj- 

fiavTticri pLETa xpeJpov, ijg erhdey jutipog aYipLaivei fcad^ avro, (^arwEp Kai 
iiri tCov orofiaTiay* 

^ Iijityayaniya Pratisakliya, iy. 170. 
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jugational terminations, Nouns, derived from* verbs 
by means of krit-sutfixes, ‘iVbms derived from nouns 
by means of taddhita-sufRxes, and four kinds of Com- 
pounds , — these constitute language.” ^ 

In the Nirukta this division is no longer considered 
sufficient. A new problem has been started, one of 
the most important problems in the philosophy of 
language, whether all nouns are derived from verbs ? 
No one would deny that certain nouns, or the majority 
of nouns, were derived from verbs. The early gram- 
marians of India were fully agreed that hartri, a doer, 
was derived from hri, to do ; pdchaTca, a cook, from 
pach, to cook. But did the same apply to all words ? 
S^katayana, an ancient grammarian and philosopher, 
answered the question boldly in the affirmative, and 
he became the founder of a large school, called the 
Nainiktas or (Etymologists), who made the verbal 
origin of all words the leading principle of all their 
researches. They were opposed, and not without 
violence, by another school, emphatically called the 
Vaiyakaranas or Analysers, who, following the lead 
of G^rgya, the etymologist‘s, admitted the verbal 
origin of those words only for which an adequate 
grammatical analysis could be given. The rest they 
left unexplained. Let us hear how YMca states the 
arguments on both sides. After having explained the 
characteristics of the four classes of words, he says : 
“S^katAyana maintains that nouns are derived from 
verbs, and there is an universal agreement of all Ety- 
mologists (Nairukta) on this point. Gargya, on the 
contrary, and some of the grammarians say, not all 


* 1. 27. tl 

^ I Durga. 
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(nouns are derived from verbs). For first, if the 
accent and formation were regular in all nouns and 
agreed entirely with the appellative power (of the 
root), nouns such as go (cow), asva (horse), purusha 
(man), would be in themselves intelligible.^ Se- 
condly, if all nouns were derived from verbs, then if 
any one performed a certain action, he would, as a 
subject, be called in the same manner. For instance, if 
asva, horse, were derived from as, to get through, then 
any one who got through a certain distance, would 
have to be called aha, horse. If trina, grass, were 
derived from trid, to pierce, then whatever pierces 
would have to be called inwa. Thirdly, if all nouns 
were derived from verbs, then everything would take 
as many names as there are qualities belonging to it. 
A pillar, for instance, which is now called stM^, might 
be calhdi dare'saga, hole-rest, because it rests in a hole ; 
OT sanjani, joiner, because there are beams joined to it. 
Fourthly, people would call things in such a manner 
that the meaning of nouns might . be at least intelli- 
gible, whatever the regular formation may be by 
which the actions of these things are supposed to be 
expressed. Instead of purusha, man, which is sup- 
posed to be formed from purikaya, dwelling in the 
body, they would s&j puri'saya, body-dweller ; instead 
of asva, horse, ashtri, pervader ; instead of trina, 
grass, tardana, piercer. Fifthly, after a noun has 
been formed, these etymologists begin to discuss it, 
and say for instance that the earth is called prithM, 
broad, iromprathana, stretching. But, who stretched 
it, and what was his resting-place while he stretched 

* This construction is against the Commentaiy, but, if the 
MS. such as we have it, is correct, it seems to me the only pos- 
sible construction. 
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the earth ? Sixthly, where the meaning cannot be 
discovered, no modification of the root yielding 
any proper signification, S^kat^yana has actually 
taken whole verbs, and put together the halves of 
two distinct words.- For instance, in order to form 
satya, true, he puts together the causal of i, to 
go, which begins with ya, as the latter half, and 
the participle of as, ' to be, which begins with sa. 
Lastly, it is well known, that beings come before 
being, and it is therefore impossible to derive the 
names of beings which come first, from being, which 
comes after. 

“Now all this arguing,” Y4ska continues, “ is 
totally wrong. For however all this may be, first, 
with regard to what was said, namely that, if 6^katll- 
yana’s opinion were right, all words would be signi- 
ficative, this we consider no objection V because we 
shall show that they are all significative. With 
regard to the second point, our answer is, that we 
see as a matter of fact, that it is not so, but that of 
a number of people who perform the same action, 
some only take a certain name, and others do not. 
Not every one that shapes a thing is called tahshan, 
a shaper, but only the carpenter. Not every one 
that walks about is called a parivrAjaha^ but only 
a religious mendicant. Not everything that enlivens 
is called jivana, but only the sap of the sugar- 
cane. Not everything that is born of Bhfimi (earth) 
is called BMmija, but only the planet Mars (an- 
garaka).^ And the same remark serves also as an 

^ The Commentator translates even if it were so, even if some 
remained inexplicable, this would be no objection for, “ boni 
grammatici est nonnulla etiam nescire.” 

^ The remarks of the Commentator on this passage are so 
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answer to the third objection. With regard to the 
fourth objection, we reply, We did not make these 
words, we only have to explain them ; and there are 
also some nouns of rare occurrence, which you gram- 
marians derive by means of krit-suffixes, and which 
are liable to exactly the same objection. For who 
could tell, without some help from etymologists, that 
some of the words mentioned in the Aikapadika- 
chapter mean what they do mean ? Vmtaiz is derived 
by you from vrindtij he elects, but it signifies a 
garland. The same applies to your grammatical 
derivations of such words as damiknas^ jAty<ki”> dtndra, 

curious, tliat they deserve to he copied, You may well ask (he 
says) why this is so. But, my friend, go and ask the world. 
Quarrel with the world, for it is not I who made this law. For 
although all nouns are derived from verbs, yet the choice of one 
action (which is to be predicated in preference to others) is 
beyond any control. Or it may be that there is* a certain law 
with regard to those who perform certain actions more exclusively. 
A man who performs one particular action more exclusively, what- 
ever other actions he may perform, will have hia name from that 
particular action. JSTor do we say that he who at one time and 
in one place shapes things is a cai’penter, but he who at any time 
or any place is a carpenter, him we always call carpenter. This 
is not a predicate restricted to one, it may fx'eely be given to 
others. Now and then there may be other actions, more peculiar 
to such persons, and they may take other names accordingly, yet 
their proper name remains carpenter.” And with regard to the 
next problem the Commentator says : A carpenter may well 
perform other actions, but he need not therefore take his name 
from them. If it is said, several things might have one and the 
same name, and one and the same thing might have diiferent 
names, all we can answer is, that this is not proved by the 
language such as it is. Words are fixed' in the world we cannot 
say how . (svabhavatah, by nature).” This, together with the 
text, shows a clearer insight into the nature of Homonyraa and 
Synonyma, or, as the Peripatetics chilled the latter, Polyonyma, 
than anything we find in Aristotle. 

M 4 
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jdgarMa, darvihomin. . In answer to the fifth objec- 
tion we say, Of course we can discuss the etymolo- 
gical meaning of such words only as have been 
formed. And as to the questions, who stretched the 
earth, and what was his resting-place, all we can say 
is, that our eyes tell us that the earth is broad, and 
even though it has not been stretched out by others, yet 
all men speak as they see. With respect to the sixth 
objection, we admit, that he who combines words 
without thereby arriving at their proper meaning, is to 
be blamed. But this blame attaches to the individual 
etymologist, not to the science of etymology. As to 
the last objection, we must again appeal to the facts 
of the case. Some words are derived from qualities, 
though qualities maybe later than subjects, others not.” 

I doubt whether even at present, with all the new 
light which Comparative Philology has shed on the 
origin of words, questions like these could be dis- 
cussed more satisfactorily than they were by Y&ska. 
Like y^ska, we maintain that all nouns have their de- 
rivation, but, like Y^ska, we must confess that this is 
a matter of belief rather than of proof. We admit 
with Y^ska that every noun was originally an appel- 
lative, and, in strict logic, we are bound to admit that 
language knows neither of homonymes nor synonymes. 
But granting that there are such words in the history 
of every language, granting that several objects, 
sharing in the same predicate, may be called by the 
same name, and that the same object, possessing 
various predicates, may be called by different names, 
we shall find it as impossible as Yfiska to lay down 
any rule why one 'of the many appellatives became 
fixed in every dialecj as the proper name of the 
sun, the moon, or any other object ; or why generic 
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words (homonymes) were founded on one predicate 
rather than another. All we can say is what Y4ska 
says, it was so svabh&vatah, by itself^ from accident, 
through the influence of individuals, of poets or law- 
givers. It is the very point in the history of language 
where languages are not amenable to organic laws, 
where the science of language ceases to be a strict 
science, and enters into the domain of history. 

We leave this subject not without reluctance, and 
hope to return to it in some more appropriate place. 

Kalpa, oe the Cebemonial. 

The most complete Vedflngais the fifth, the Kalpa, 
for which we have not only the Br^hmanas of the 
different Vedas, but also their respective Sfitras. 
The Sfitras contain the rules referring to the sacri- 
fices', with the omission of all things which are. not 
immediately connected with the performance of the 
ceremonial. They are more practical than the Br4h- 
manas, which for the most part are taken up with 
mystical, historical, mythological, etymological and 


^ Kumarila Tantravarttika, i. 3. 1. 
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“ Thus the real sense lias been ascertained in tbe Sntras by 
means of collecting the commandments which were to be obtained 
systematically as they w’'ere dispersed in different Vakhas and 
mixed up with Arthavadas, &c. One or the other authority was 
selected, and, to afford greater facility, some performances of the 
priests which are connected with worldly matters were also taken 
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theological discussions. Thus S^yana says, in his 
Commentary on the Baudh^yana-shtras : “ The whole 
mass of Vedic literature consists of three parts: 
Mantras, Vidhis, and Arthav^das. The Vidhis en- 
join an act, the ArthavMas recommend it, the 
Mantras record it. In order to make the under- 
standing of the prescribed ceremonies more easy, the 
Keverend Baudh^ana composed the Kalpa. For 
the Br^hmanas are endless, and ditficult to under- 
stand, and therefore have old mWers adopted the 
Kalpa-shtras according to different S^khiis. These 
Kalpa-shtras have the advantage of being clear, 
short, complete, and correct.”' ■ 

' f^T ■5Rfwr 








ThTRSi: grw^iaprararii,l 'Bpft 

wm — ^ ^ w; w 



E.LH. 104. In the beginning of tlie Commentary on Apastamba’s 
Sutras, it is said that the atitbor is going to explain the Yajurvai- 
dika performance of the whole vaitanika sacrifice, which is detached 
in many Sakhas and scattered in different parts of the Veda. 

1 ■srnit- 

To explain means to separate, for instance, the new moon 
and the full moon sacrifices, which in the Veda are thrown to- 
gether, and to make them intelligible by comprehending different 

Sakhas.^^ 
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It is true that some of the Br4hm.anas also have a 
more practical tendency, and might almost be taken for 
productions of the Shtra period. We saw before that 
Kum&rila in his Tantrav&rttika spoke of some Br&h- 
manas, for instance those of the Aruna and Par4§ara- 
6^khfi,s^, as having the form of Kalpa works. Nay, 
there are passages in the Br^hmanas which, though 
properly they ought to be called Kalpa or vidhi, are 
quoted by the Commentators under the name of 
Shtra.^ The same name is used, in the late books of 
the Satapatha-brahmana, as the title of literary com- 
positions, which must then have formed part of the 
Br^hmana literature.® 

Gn the other hand, the Shtras, composed by Sau- 
naka, were called Br^hmana-sannibha, “having the 
appearance of a Br^hmana,” an assertion, which, to a 
certain extent, is true, as may be seen by comparing 
the Rigvidh&na, which is ascribed to Saunaka, with the 
S&mavidh&na-br&hmana. The same might be said of 
the Slinkh4yana-s1ltras, particularly of the last books, 
where we sometimes meet with considerable portions 
identically the same as in the Aitareya-br&hmana. 
But no orthodox Brahman would for a moment admit 
that Briihmanas and Sutras belonged to the same class 
of literature. They fear the danger of such an ad- 


yana’s Introduction to the Aitareya-brahmana, where he says, 


grWtSrT jiVXi^ht not the name 


PS,n. iv. 8. 105., be meant for 
2 Indisclie Studien, i. 149. n. 

^ See Satapatha-hrahmana, xiv. 4. 4. 10. The word is not 
used in a similar passage, xL 3. 8. 8. See page 40, note 7. 
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mission, because, as Kum4rila says, If the name of 
^ruti were once granted to the Shtras, it would with 
ditficulty be denied to the sacred writings of Bud- 
dhists and other heretics. It would be, as he ex- 
presses himself in his graphic language, “ Like letting 
in the heretics on the high road, after having driven 
them out of the village with sticks and fists.” 

I Originally a Br^hmana was a theological tract, and 
I it was called br&.hmana, not because it treated of the 

I . ..." ..'*■■ ■ . . . • '■ r 

! Brahman, the Supreme Spirit, or of sacrificial prayers, 

1 sometimes called brahm^ni, but because it was com- 
1 posed by and for Brahmans. These Br&hmanas or 
’’ dicta theologiea, were gradually collected in different 
families or Parishads, and gave rise to greater works, 
which were equally called by the name of Br^hmana. 
Such a collection became a more or less comprehen- 
sive repository of theological lore, and no consider- 
ation as to practical usefulness seems to have influ- 
enced either the original contributors or the later 
collectors. In the course of time, however, and par- 
ticularly during periods of theological controversy, 
these works began to assume a practical importance, 
and it was then that the want of proper arrange- 
ment was felt as a serious inconvenience. Hence, 
when new additions were made to the ancient stock 
of Brahmanic learning, or when, as in the case of a 
controversy or a schism, the founders of a new com- 
munity were called upon to compose a Brahmanic 
code different from that which belonged to their 
adversaries, a more systematic and business-like spirit, 
such as afterwards led to the composition of Sfitras, 
began to show itself in the arrangement of these later 
Br4hmanas. 

There was, however, a certain general system 
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which regulated the composition of the Br^hmanas 
from the very first. Long before the different Br4h- 
manas were composed, the sacrificial system, which 
they were chiefly intended to illustrate, had been 
definitely arranged, and the duties of the three or 
four classes of priests engaged at the great sacrifices, 
had been finally agreed upon. This division of priests 
and the general order of the sacrifices must have been 
settled previously even to the composition of the San- 
hit&s of the S^ma and Yajur-vedas; for both follow the 
established order of the sacrifices, and are neither more 
nor less than collections, containing the verses which 
the second and third classes of priests, the Chhandogas 
and Adhvaryus, had to employ at various sacrifices. 
They are liturgical song-books, adapted to an already- 
existing sacrificial canon. The case is different with 
the Rig-veda. The Rig-veda-sanhit4 was collected 
without any reference to sacrificial purposes. The 
Brflhmanas, however, of all the three Vedas, the Rig- 
veda as Avell as the S^ma and Yajur-vedas, pre-sup- 
pose the final division of the three classes of priests. 
This division, to which we shall have to revert 
hereafter, may be shortly described as follows The 
chief part, or, as the Brahmans say, the body of each 
sacrifice, had to be performed by the Adhvaryii- 
priests. The preparing of the sacrificial ground, the 
adjustment of the vessels, the procuring of the 
animals, and other sacrificial oblations, the lighting of 
the fire, the killing of the animal, in short, all that 
required manual labour, Avas the province of the 
Adhvaryu priests. They stood lowest in the estima- 
tion of the Brahmans, and, as the proper pronuncia- 
tion of the sacred texts required considerable study, 
they were allowed simply to mutter the verses which 
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they used during the sacrifice. The recitation of 
, Vedic verses was considered -as so subordinate a part 
of their duty, that -their Sanhit&, at least the most 
ancient Sanhit&^ of the Adhvaryu-veda priests, is not 
a collection of hymns, but rather a complete descrip- 
tion of the sacrifice, as performed by the Adhvaryos, 
interspersed with such verses and formulas as had to 
be muttered by the ofiiciating priests. It was at a 

1 According to some commentaries, this ancient collection of the 
Adhvaryu priests was called or the dark Yajur-veda, 

owing to its motley character, whereas the more recent version of 
the Yajur-veda was called mkla or bright, on account of the 
clear separation of hymns and rules, or, according to others, on 
account of its enabling the reader to distinguish clearly between 
the offices belonging to the Hotri and the Adhvaryu. A more 
popular exj^lanation is given by Colebrooke from Mahidhara’s 
Commentary on the V^jasaneyi-sanhitA It occurs also in the 
Puranas : The Yajusliy in its original form, was at first taught 
by to twenty-seven pupils. At this time, having 

instructed Yajnavalkyu^ he appointed him to teach the Veda to 
other disciples. Being afterwards offended by the refusal of 
Yajnavalkya to take on himself a share of the sin incurred by 
VaUampayana^ who had unintentionally killed his own sister’s 
son, the resentful preceptor bade Yajnavalkya relinquish the 
science which he had learnt. He instantly disgorged it in a 
tangible form. The rest of Vaisampayand s disciples receiving 
his command to pick up the disgorged Veda, assumed the form 
of patridges, and swallowed the texts which were soiled, and for 
this reason termed ‘black;’ they are also denominated Taittiriya, 
from tittiri the name of a partridge. Yajnavalkya^ overwhelmed 
with sorrow, had recourse to the sun ; and through the favour of 
that luminary, obtained a new revelation of the Yajush which is 
called ‘white’ or pure, in contradistinction to the other, and is 
likewise nzm^dL^-Vajasaneyin^fmxn a patronymic, as it should seem, 
of Yajnavalkya himself ; for the Veda declares, ‘these purer 
texts, revealed by the sun, are. published by Yajnavalkya, the 
offspring of VajasanV But, according to the Vislinu-purffiia, the 
priests who studied the Yajush are called Vajinsy because the 
sun, who revealed it, assumed the form of a horse (vajin).” It is 
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much later time, and probably in imitation of the 
S5ma-veda-saphit5, that a separate collection of the 
hymns of the Adhvarjm priests was made, and this 
Ave possess in the various S4kh5s of the V&jasaneyins, 
who have embodied the rules and the description of 
the sacrifice in a separate Br5hmana, known by the 
name of the Satapatha. - According to the same me- 
taphor, which assigns to the Adhvaryu priests the I 
body of the sacrifice, its two most essential limbs fall : 
to the lot of tAvo other classes, the Hotri and Udg5tri : 
priests; or, as S5yana says, in, his introduction to ' 
the Taittiriya-sanhit5 : “The Kig-veda and S5ma-veda 
are like fresco-paintings whereas the Yajur-veda is the 
wall on which they stand.” The Udgftri priests have 
little to do with the actual performance of the sacrifice. 
Their chief duty is to chant their hymns, in a loud 
melodious voice, and these hymns, in the order in 
which they had to be chanted, were collected in a 
book of songs, called the S5ma-veda-sanhit5. The 
third class of priests, Avho were equally free from 
purely manual labour, had to recite the sacrificial 
hymns, according to the strict and difficult rules of I 
the ancient pronunciation and accentuation, but with- \ 
out chanting. No collection, hoAvever, was made for | 
them, containing the hymns in their sacrificial order ; 
because the Hotri priests were supposed to be so 
thoroughly versed in the ancient Vedic poetry, as 
contained in the Rig-veda-sanhita, that they were 

clear that these are nothing but late etymological legends. Tittiri 
and Vojin were proper names. Tittiri was the pupil of Yasha 
the pupil of Vai'sampayana, and it is through them that the old 
or dark Yajur-veda was handed down. Ydjnavalkya, of the 
family of the Vajasaneyins, was the founder of the more modern 
or bright Yajur-veda. 
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expected to know the whole of it, and to be able to 
repeat readily, without the help of a manual, whatever 
hymn was enjoined at any part of the sacrifice. 

This distribution of the ceremonial between the three 
classes of priests, which, after the collection of the 
ancient Sanhitd of the Big-veda, called forth the two 
Sanhit&s of theS4ma- and Yajur-vedas, regulated from 
the first the composition of the Br&hmanas. Instead 
of one code of theology, we find three collections of 
Br^hmanas, treating respectively of the performance 
of those rites, Avhich each of the three classes of priests 
was more particularly concerned with. The Adhvar- 
yu priests had originally, as we saw, no Br4hmana in 
the usual sense of the word, and what is called their 
Brdhinana is in reality a mere supplement and conti- 
nuation of their SanhM ; originally, therefore, neither 
of these names was correctly applicable to the Yajur- 
veda of the Charakas. In later times, however, the 
duties of the Adhyaryu were incorporated in a se- 
parate Br^hmana, the Satapatha, at the same time 
that their hymns were collected in a small manual, 
the later Sanhit&, of the Yajur-veda. In a similar 
manner the sacrificial duties of the Hotri priests were 
discussed in the Bahvricha-brdhmanas, and those of 
the Udgatri priests, in the QJrhandoga-brdhmana. 

Thus we see that the collection, if not the original 
composition, of the Br^hmanas, was not entirely with- 
out system; and that the remarks on certain parts of 
the sacrifice, although sometimes extremely diffuse, 
and mixed up with extraneous matter, were not 
thrown together at random. As most of the sacrifices 
were to be performed by two or three classes of priests 
in common, the same ceremony may be described in 
different Br^hmanas. The Agnishtoma, for instance, 
begins with the ceremony of the Ritvig-varana, the 
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election of priests. This ceremony is performed by 
the Aclhvaryu priests alone, and it was not necessary 
to explain it in the Br^hmana of the Hotri priests. 
It is wanting therefore in the Bahvricha-brahmanas, 
The next following ceremony, the Dikshaniyeshti, is 
likewise performed by the Adhvaryus together with 
the Chhandoga priests ; but as here the Hotri priests 
also have to take a part (the y4jy4s and anuvMcy&s), 
it is described in the beginning of the Aitareya- 
br&hmana.^ 

The Kalpa-siitras, with which we are at present 
concerned, follow the same system as the Brahmaiias. 
They presuppose, however, not only the existence of 

^ The Aitareya-bralimaiia ccmsists of forty Adhyayas ; the 
Arauyaka also is reckoned part of the Aitareya, and is equally 
ascribed to Mahidasa, the son of ItarL 

In the Brahmana, the first subject is the Jyotishtoma (cha-- 
tuhsamstha) ; then the Gavam-ayana, the Adityanana-ajana, the 
Angirasam-ayana, and the Dvadasaha. The Jyotislitoma 
stands first among the SomayS.gas (such as the Goshtoma and 
Ayiislitoma), and it comprises seven sacrifices (saptasamstha.) 
Four of these are the Agnishtoma, Ukthya, Shodasin, and Atiratra ; 
and among these four the Agnishtoma is the model, the whole 
ceremony being here fully detailed, while for the other sacrifices 
the peculiar rules only are given, the rest being supplied from the 
model. The Agnishtoma ought therefore to be explained first. 
Now it is very true, that at the beginning of the Agnishtoma the 
Ilitvij priests are to be elected, for Apastamba says in his Sfitras, 

^ he who is going to sacrifice with Soma, let him choose Arsheya- 
bralimans for Ritvij but as the Hotri priests have nothing 
to do in the ceremony of this election, and as the Rig-veda is only 
concerned with rules for the Hotri priests, the Dikshaniyeshti is 
explained first. For although the Isbti, or the sacrifice itself, is 
performed by Adhvaryus, yet the Xajyas and Anuvakyas belong 
to the Hotn priests. In the Rig-veda we find the Yajyas, Puronu- 
vakyas, &c. ; in the Yjyur-veda the Dohanas, Nirvilpas, &c. ; in 
the Suma-vecia the Ajyastotras> Prishthastotras, — Sayana. 
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three distinct collections of Brahmanas, but of dif- 
ferent StikhUs or recensions, which, in the course of 
time, had branched off from each of them. 

It is- a characteristic peculiarity of the Sutras, 
that they were intended by their authors for more 
than one Charana, or adapted to more than one 
)§akh4. This is remarked upon by Kum^rila, when 
he says ; “ All authors of Kalpa-sHtras join with the 
rules of their own 6akh&, the optional command- 
ments of other S&kh&s, a proceeding approved of by 
Jaimini.”' Or again, “Not one of the Sutrakilras 
was satisfied with comprehending his own SM?:h& 
only.”^ The same is maintained still more strongly 
by the author of the Hiranyakesi-bhashya. “No 
single Sixkha,” he says, “contains a complete account 
of the cei’emonial. and a reference to other SAkh&s is 
absolutely necessary.”^ That this means a reference to 
other Sakh&s of tlie same Yeda, and not a reference to 
other Vedas, may be seen from a passage, of KauMka 
Rama‘‘, where he establishes the general principle. 


1 Kumarila, i. 3, gjPfTrlV’lWT- 

^ Kuraurila, ii. 4. 2- 
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that in a Siktra a quotation from a different S4kh4 
makes a rule optional, whereas a quotation from a 
different Yeda confirms it as generally binding. It 
was not usual that a common Brahman knew more 
than one S^kh4. He might, if he liked, study each of 
the three Vedas, but, as Kum&rila says: ‘‘It is not 
necessary that one man should read different iS^khis, 
because one 6akh4 only is comprehended in that 
study of the sacred texts which every Brahman is 
bound to pass through. Therefore, if a very clever 
man should read different S^kh^s of one Veda, he 
may do so, but he might as well, if very rich, 
sacrifice at the same time with rice and barley.’” 
But, even if a Brahman had studied the Sanhit&s 
and BrMirnanas of the three Vedas, according to their, 
various i§4kh4s, he would still have found it extremely 
difficult to learn from them the correct performance 
of every sacrifice. It was, therefoi’e, in order to 


fw: ^'=5r: ii 


* Kumarila, T. Y. ii. ; Jaimini Sutraj ii. 4.2.-arTwr^m^5T 
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gation of reading different Yedas. ^ ^ 
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obviate this difficulty, that the Shfcras wore called into 
existence, as a kind of grammar of the Vedic cere- 
monial, useful for members of all Charanas. 

The Kalpa-shtras for the Hotri priests, which ■were 
composed by Asvalayana, were intended both for 
the S^kala- and B4shkala-^&kh&s and they contain 
occasional references to other Charanas also. S4- 
yana, in his introduction to the Rig-veda (i. p. 34.) 
says distinctly, that A6val&.yana teaches the employ- 
ment of hymns, which do not occur in the Slikala- 
&‘^kh4. “ These,” he says, “ have been taken from an- 
other and their employment, therefore, rests on 

the authority of a different Brahmana, although the 
sacrifice itself (karman) must be considered as one and 
the same for all Sffivhas, in spite of some ‘‘differences 
in its performance (prayoga).”^ 

There is a second, and more ancient, collection of 
S'fitras for the Hotri priests, written by B^nklffiyana. 
They were intended for members of the Ivaushitaki- 
Saklffi, a S^kha of which we still possess the Brahmana 
and the Aranyaka. The Brahmaiia is sometimes 
quoted under the name of the Sfinkh&yana-brS,hmana, 
in the same manner as the Aitareya is sometimes 

HTT"# *TTTi Mrajana Gargja’s Commentarj 

on Asyalayana. 

2 Hiranyakesi-bhashja r '^T"* 
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quoted as ASvalayana-br&hmana. This S^nkhAyana 
text of the KausMtaki-brahmana may be more mo- 
dern than the Aitareya-br&hmana, but the Sfltras of 
SanklAyana are more ancient than the Sutras of Ak- 
valayana. * 

The Sutras for the Adhvaryu priests were composed 
by Xatyayana, and adopted by the E^nva and Md- 
dhyandina-Sakhasd 

The ceremonial of the Udgatri priests who followed 
the Sama-veda, was likewise composed by authors 
who were free from the exclusive influence of one par- 
ticular Sakha. The Latydyana-sfltras were not origi- 
nally the Sutras of a Latyayana-sakhA but they were 
written by Latyayana, and afterwards adopted by the 
numerous branches of the Kauthuma-^akhd. Another 
collection of Sutras, almost identical with the former, 
was composed by Dr&hyAyana, and was adopted by the 
different Charanas of the Ranayanij/as.^ Both Sfltras 
follow the same authority, the T&ndya-brahmana, its 
old as well as its more modern portion, and they 
quote not only the traditional literature of various 
Charanas, such as the S^ty&yanins, Sklankayanins, but 
the Avorks of individuals also, such as 
dilyayana, Dhfi,nanjayya, Kautsa, Kshairakalambhin, 
t\A'o Gautamas, Bh&ndit4yana, R&n^yaniputra, Lilma- 
k^yana, Sauchivrikshi, &c.® 

Maliadeva’s Commentary on the 

Hiranyakesi-sutra, 

2 In a MS. of the DrahyS-yana-sutras, E. I. H, 363. they are 
called 

^ See Weber, Yorlesungen, p. 74. The Kauthumas seem to be 
a later Cliarana ‘ than the Eanayamyas, Laty^ana quotes a 
Eanayaniputra ; Kauthumas are quoted in the Pushpa-sutra. 
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But although tlie Stitras were adopted by dif- 
ferent Charanas existing previous to the composition 
of the Siitras, and although the author of a new code 
of Shtras might himself become the founder of a new 
Charana or sect, the text of these short rules seems 
never to have changed. The text of the A.4val&yana- 
shtras was one and the same for a follower of the old 
S&kala, Bishkala or Aitareyi-§akh&s. We meet with 
no authorized variw lectiones as we do in the Br&h- 
manas. As late as the time of S%ana the various 
readings of the Br^hmanas were known, and he refers 
to them frequently in his Commentary on the Aita- 
reyi-br4hmana. Nothing of the kind ever occurs 
in the commentaries on the Sutras; still less were 
the Shtras liable to those more important changes 
which the Br&hmanas underwent, as they became the 
property of distinct Charanas or sects. 

It would appear, therefore, that Kum^rila’s argu- 
ment, by which he endeavoured to establish a distinc- 
tion between the Brihuianas and Shtras^, is fully' 
confirmed by those traces which can still be dis- 
covered by philological criticism. We have only to 
translate what he calls ^ruti, or revelation, by “ancient 
literature handed down by oral tradition,” and the 
distinction between Brahmanas, as sruti, and Sfitras, 
as smriti, holds perfectly good. There is no doubt a 
distinction to be made between the manner in which 
the hymns and the Brahmanas, both included under 






The mistake of sup- 


posing the Sutras to be Brahmanas, which arose from their iden- 
tity of object and occasional literal coincidences, has thus been 
removed. 
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the name of Sruti, were preserved. But, in spite of 
Wolfs maxim, that prose literature marks everywhere 
the introduction of writing, we must claim for the 
Brahmanas, as well as for the hymns, a certain period 
during which they were preserved by means of oral 
tradition only. Without the admission of an oral 
tradition, carried on for several generations and in 
several places by different families and Brahmanie 
colonies, it would seem impossible to account for the 
numerous recensions of the same Bi4hmana, and for 
the vai’ious readings of each recension. How the 
changes, the additions, the rearrangements of the 
original collections of the Br&hmanas were effected, 
we have no means of ascertaining; but we can see, 
that the K4nva and MMhyandina recensions of the 
Satapatha-br&hmana pre-suppose some point from 
whence they both started in common. The same 
applies to the Bahvricha-brhhmana in the widely 
differing recensions of the Aitareyins, the Stinkha* 
yanins or the Ivaushitakins. There is a common 
stock in the Br&hmanas of each Veda. The same 
ceremonial is described, the same doubts are raised, 
similar solutions are proposed, and many chapters 
are repeated in the same words. Before each 
recension took its present shape — and few only of 
these numerous recensions have been preserved to 
us — they must have rolled from hand to hand, 
sometimes losing old, sometimes gathering new mat- 
ter; now broken to pieces, now rearranged, till at 
last the name of their author became merged in the 
name of the Charana that preserved his work. No 
traces of this kind can be discovered in the Sfitras. 
We probably read them in our MSS. exactly as they 
were written down at first by K&ty&yana, ASvaMyana 
and others. They are evidently the works of indivi- 
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dual ■writers, the result of careful and. systematic re- 
search. They presuppose the Sanhiths^and the Sakhas 
of the Sanhit&s ; they presuppose the Brirhinanas and 
the S&kh^s of the Br^hmanas. And they also refer 
to individual writers, whether they had become the 
founders of Gharanas, or whether they enjoyed an 
authority as teachers of law and other subjects con- 
nected with the intellectual pursuits of the early 
Brahmans. 

There is, however, one fact that seems to militate 
against the distinction between the Br^hmanas and 
Shtras, in so far as it assigns a very early origin, 
and a traditionary character, to at least some works 
which were written in Sutras. At the time of 
K&tyd,yana, if not at the time of P^nini, there ex- 
isted Sutras, which were not then considered as 
the works of modern or at least well-known au- 
thors, like A^valhyana or Kityhyana, but indicated 
by their very name, that they had formed, for a time, 
part of the traditional literary property of a Charana, 
or of some learned school. Their titles are formed 
on the same principle as the titles of ancient Brfi,h- 
manas. The affix in (nini) is added to the names 
of their reputed authors, and this, as we know, is a 
mark that their authors were considered as Rishis or 
inspired w'riters.^ Their works are not quoted in 
the singular, like all modern Sutras (for instance, 
“ this is the ceremonial of Asmaratha,” iti kalpa hs- 
marathah), but, — and this is a characteristic feature 
of the ancient traditional literature of India — in the 
masculine plural, the literary works being supposed 

’ Cf. P^. iv. 3. 103— -110. The Sutras from 106 are not ex- 
plained in the Mahabhishya according to the Calcutta edition. 
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to have their only substantial existence in the minds 
or memories of those persons who read or taught 
them. We find, for instance, “ thus say the P5,r5,- 
sarins, the Sail^lins, the Karmandins, the Kri^Mvins,” 
whereas the work even of P4nini himself is quoted 
as “ the P5,niniyam,” as it were “ Panineum,” not as 
“ the P4nineyins.”^ But although these quotations 
refer to Sfitras, it ought to be observed that not one 
of them refers to Kalpa, or ceremonial Sutras, Where 
P&nini (iv. 3. 105.), or rather his commentator, 
quotes works on Kalpa in a similar, though not in ex- 
actly the same manner, we must bear in mind that 
expressions like “ Paingi kalpah,” “ the ceremonial 
taught by the old sage Pinga,” “ KauSifci kalpah,” 
“ the ceremonial taught by the old sage KuMka,” 
may refer to portions of the Br^hmanas which are 
called kalpa, ceremonial, in contradistinction to the 
brfihmana or the purely theological discussions^ ; and 
it is nowhere said that these old Kalpas were written 

^ Kalpa-sutras were composed contemporaneously with Panini, 
and even after his time, as, for instance, the Sutras of Asvalayanii 
and Katyajana, which we still possess, and those of Asmarathya, 
which are lost. The last are quoted in the commentary to Panini 
(iv. 3. 105.), as a modern work on ICalpa ; yet Asvalayana in his 
Sutras, V. 13., refers to Asmarathya as an authority, whom he 
follows in opposition to other teachers whose opinion he rejects. 
Cf. Asv. Sutra, v. 13. ; Indische Studien, i. 45. 

- The wording of the Shtra, Puranaprokteshu brahmanakal- 
peshu ” seems to confirm this interpretation. The Paingins must 
he considered as a Brahmana-charana, for there is a Paingyam, the 
work of a Paingin, quoted in the Kauslutaki-brahmana, and in a 
doubtful passage of the Aitareya-hrahmana. It is difficult to say 
anything equally positive about the KauMki kalpah, an expres- 
sion which may possibly refer to the Kausika-sutras of the 
Atharva-veda. 
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in SAtras. Unless, therefore, a quotation can be 
brought forward previous to K&ty&yana, and referring 
to a collection of Ealpa-shtras, such quotation calling 
the Stitras not by the name of their author, but by 
the name of a Charana, not in the singular, but in the 
masculine plural, Kum^rila’s distinction between 
BrMimanas and Sutras remains unshaken, and w'e ai’e 
justified in maintaining that the Kalpa-sutras, in spite 
of some apparent similarity with the later Br^hmanas, 
belong to a period of literature different in form and 
character from that which preceded it, and which 
gave rise to the traditionary literature of the Br&.h- 
manas. 

The Kalpa-stitras are important in the history of j 
Vedic literature for more than one reason. They ■ 
not only mark a new period of literature, and a new 
pui’pose in the literary and religious life of India, : 
but they contributed to the gradual extinction of the 
numerous Brahmanas, which to ns are therefore only 
known by name. The introduction of a Kalpa-sfitra 
was the introduction of a new book of liturgy. If it 
was adopted by different Charanas, smaller differences 
in the ceremonial and its allegorical interpretation, 
which had been kept up by the Brahmanas of each 
Charana, would gradually be merged in one common 
ceremonial ; or^ if they were considered of sufficient 
importance, a short mention, such as we find here and 
there in the Sfitras, would suffice, and render the 
tedious discussions of the BrMimanas on the same 
points, superfluous. If the Sfitras were once acknow- 
ledged as authoritative, they became the most important 
part of the sacred literature which a Brahman had 
to study. Those who had to perform the sacrifices 
might do so without the Veda, simply by means 
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of the Kalpa-shtras ; but no one could learn the 
ceremonial from the hymns and Br&hmanas alone, 
without the help of the Shtrasd There remained, 
indeed, the duty of every Brahman to learn his Svfi.- 
dhy&ya, which comprised the hymns and the Br4h- 
manas. But complaints were made, at least at a 
later time, that the hymns and the Br4hmanas were 
neglected on account of the Shtras, and one of the 
reasons why the Hotri priests were never allowed 
to have a prayer-book, such as the hymn-books of 
the Yajur-veda and S&ma-veda, was the fear that they 
would then neglect their SvMhy^ya, and learn only 
those hymns which were enjoined for the sacrifices 
by the Kalpa-sfitras. We need not wonder, there- 
fore, if, after a short time, the authors of Kalpa- 
sfitras became themselves the founders of new Chara- 
nas, in which the Sfitras were considered the most 
essential portion of the sacred literature; so that 
the hymns and Br^hmanas were either neglected, or 
kept up under the name of “ the hymns and Br4h- 
maiias of the new Charana,” having ceased to form by 
themselves the foundation of an independent tradition 
or school. • 

In order to make quite clear the influence which 
the Sfitras exercised on the final constitution of the 
Vedic Charanas we ought 'to distinguish "between;: 
three classes of Charanas : 1. Those which originated ■: 
with the texts of Sanhit4s; 2, Those which originated 
with the texts of BrMimanas; 3. Those which ori- 
ginated with the Sutras. 
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We need not enter here into the question, whether 
originally there was hut one Veda, and whether this 
original Veda became afterwards divided into three 
branches or S^khls, the Rig-veda, Yajur-veda, and 
Sama-veda. This is the view adopted by the Brah- 
mans, and they consider these three divisions as the 
three most ancient 6akh&s, and their propagators or 
pravartakas as the three most ancient Charanas. This 
is a natural mistake. It is the same mistake which 
leads to the assumption of a common literary lan- 
guage previous to the existence of the spoken dia- 
lects, w'hereas in fact" the various dialects existed 
previous to the establishment of the classical lan- 
guage. The first collection of Vedic hymns is that 
which we have in the Rig-veda, a collection, not 
made with any reference to the threefold division 
of the later ceremonial, and therefore not one of three 
bi'anches, but the oidginal stock, to w'hich the other 
two, the Yajur-veda and Sfima-veda, were added at a 
much later period. 

The most ancient iS&khts and Charanas of which 
we have any knowledge are those which arose from 
difierences in the text of the Rig-veda-sanhitil, such 
as the Bashkalas and iSakalas. We never hear of 
either Brahmanas or Sfitras peculiar to these Mkhfis, 
and the natui’al conclusion, confirmed besides by 
native authority, is that they diverged and became 
separated on the strength of various readings and 
other peculiarities, affecting the texts of their San- 
hitas. There is no evidence as to the existence of 
similar SanhitM&kh^s for the Yajur-veda or Sama- 
veda. If we take the two l^khls of the Yajur-veda- 
sanhita, that of the Kanvas and that of the Madhy- 
andinas, both presuppose the existence of a V^ja- 
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sanoyi-sanhita, and tliisy^jasaneyi-sanhit^ would have 
been perfectly useless without a Br^hmana. It was 
not the Sanhita, but the Brahmana of the Vajasa- 
neyins, handed down as it was in various texts, which 
gave rise to the fifteen Charanas of the Vhjasaneyins, 
and among them to the K&nva and Mhdhyandina- 
charanas. Their Sanhitds were of secondary im- 
portance, and, startling as such an opinion might 
sound to an orthodox Brahman, were probably not 
put together till after- the composition of the Vhja- 
saneyi-brhhmana in its original and primitive form. 
The peculiar differences in the text of the Mantras of 
the Khnvas and Mhdhyandinas depend on the differ- 
ences occurring in their respective Brhhmanas, and 
not vice versA. On the same ground we must doubt 
the existence of ancient Sanhith-^^khhs for the Shrna- 
veda. 

The next ste^j which led to the formation of Chara- | 
nas was the adojption of a Brhhmana, and we therefore | 
call this second class the Brahinana-charanas. When | 
the growth of a more complicated ceremonial led to 
, the establishment of three or four classes of pidests, 

• each performing peculiar duties, and requiring a 
, special training for their sacerdotal office, there must 

have been a floating stock of Br&hmanas, dicta theo- 
; logica, peculiar to each class of priests. They treated 

* of the general arrangement of the sacrifice. They 
handed down the authoritative opinions of famous 
sages : they gave the objections raised against such 
opinions by other persons : and gradually they clothed 
these contradictory statements in the form of a 
logical argument. Occasionally an allegoidcal inter- 
pretation was given of the meaning of certain rites, 
the simple and natural import of which had been for- 
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gotten. Rewards were vouclisafed to the pious wor- 
shipper, and instances were recorded of such rewards 
having been obtained by the faithful of former ages. 
All these sayings and discussions were afterwards col- 
lected as three distinct Br&hmanas, belonging to the 
three classes of priests. We still meet with the general 
names of Bahvricha-br^hmanas for the Rig-veda, of 
Adhvaryu-biAhraanas for the Yajur-veda, and of 
Chhandoga-br&hmanas for the S&ma-veda, without any 
further reference to particular Gharanas by which these 
Br^lhraanas were collected or adopted. But those 
Br^hmanas are no longer met with in their original 
form. They have come dowm to us, without excep- 
tion, as the Br^hmanas of certain Gharanas of each 
Yeda. Instead of one Bahvricha-brtihmana of the Rig- 
veda, we only find the Bahvricha-brAhmana of the 
Aitareyins, or the Kaushitakins, or the S^nkh^yanins. 
Instead of one Ghhandoga-br4hinana or Ghhfindogyam, 
we have the Ghhandoga-br&hmana of the Tfindins or 
the Ttodya, and we find quotations from other 
Gharanas, such as the ^Myayanins^ or the Kauthumas. 

* In one of tlie most interesting Erahmanas of tlie Chhandogas, 
the Samavidhana-brahmana, we see how the two last, in a series 
of teachers, became the founders of a Charana, by teaching this 
Brahmana, which had been handed down to them through a suc- 
cession of nine or at least six masters, to a multitude of followers. 

ITTSTTWl rlflw 
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Instead of one Adli vary u-br&limana, we have the dark 
code of the old Charakas, or the Taittiriyas and the 
Kathas, and the new Br&hmana of the Y^jasaneyins, 
and their descendants, the K4nvas and MMhyandi- 
nas. We nowhere find the original collection from 
which the various recensions might be supposed to 
have branched off and deviated in time. In most cases, 
where we possess the texts of a Brihinana, preserved 
by different S4khas, the variations are but small, 
and they point clearly to one and the same original 
from which they descended. Sometimes, however, 
the variations are of a different kind, so much so that 
we are inclined to admit several independent collec- 
tions of that floating stock of Brahmanic lore, which 
went on accumulating in different places and through 
various generations. If we compare the Br&hmanas 
of the Aitareyins and the Kaushitakins, we find their 
wording, even where they treat of the same matters, 
very different. The order in which the sacrifices are 
described is not always the same, nor are the ceremo- 
nial rules always identical. Illustrations and legends 
are interspersed in the Brffhmana of the Kaushitakins 
of which no trace can be found in the Brffhmana of 
the Aitareyins. And yet, with all these differences, 
the literal coincidence of whole chapters, the frequent 
occurrence of the same sentences, the same compari- 
sons and illustrations, render it impossible to ascribe 
to each of these Brffhmanas a perfectly independent 
origin. The two Br^hmanas of the Kffnvas and 
MMhyandinas, in spite of their differences, in spite of 

On the Satyajanins and 

their relation to the Sama-veda, see Indische Studien^ i. 49. 
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additions and omissions that have been pointed out in 
either, compel us to admit that they had a common 
starting-point. To judge from frequent quotations, 
the number of Br&hmanas, differing from each other 
moi’e or less considerably, and the number of Oharanas 
founded on these Br^hmanas, must have been very 
large. We can easily imagine how this happened. The 
name of a famous teacher, who gathered a number 
of students around himself in a village, or who lived 
under the protection of some small R4ja, was pi-eserved 
by his pupils for generations. The sacred litera- 
ture which he was, perhaps, the first to teach in a 
newly-founded colony, was afterwards handed down 
under the sanction of his name, though differing but 
slightly from the traditional texts kept up in the 
community from which he himself had started. He 
might, perhaps, add a few chapters of his own compo- 
sition, a change quite sutficient, in the eyes of the 
Brahmans to constitute a new work, or at least to 
disqualify it for claiming any longer its original title. 
When these new Charanas had once been founded, it 
was but natural, though they originated chiefly with 
a Br&hmana of their own, that the text of their 
Sanhit^s also should be Slightly modified. This 
was not the case necessarily. The Aitareyins, for 
instance, and the Kaushitakins, though they differed 
in their Br^hraazias, preserved, as far as we know, the 
same §likh& of the Sanhita, and preserved it each with 
the same minute accuracy. No Sanhita peculiar to the 
Kaushitakins and Aitareyins is ever mentioned, and 
the points on which they differed were, from the very 
first, connected with the subject matter of the Brzlh- 
manas. Students following different sakh^s, as far 
as their BrMnnana was concerned, might very well 
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follow one and the same of the Sanhit^, 

though they would no longer call it by its own ori- 
ginal name. In most cases, however, and particularly 
in the Charanas of the Yajur-veda, a difference in the 
Br^hmanas would necessitate, or, at least, naturally 
lead to, corresponding differences in the Sanhit4, such 
as we find, for instance, in the hymns of the K4nvas 
and M&dhyandinas.^ 

These Br^hmana-charanas existed previous to the 
first composition of the Sutras, and in the Sutras 
belonging to the Stoa-veda, which are the earliest 
Sfitras we possess, they are quoted. Xo Sfitra is ever 
quoted in any of the Brlihmanas, but^there is no 
collection of Sfitras in which the various Sllkh^s of 
the Br^hmanas are not referred to by name. The 
authorities quoted in the Stitras on doubtful points 
of the Vedic ceremonial, are invariably taken from 
the Br&hmana-charanas. In the commentary on P&- 
nini, such names as “ the Aitaveyins, the S4tyS.yanins, 
and Bhilllavins” are distinctly explained as sup- 
porters of ancient Br&hmanas ; and the antiquity of 
the two last is still further confirmed by the fact of 
their being quoted as Brahmanic authorities in the 
iSatapatha-br^hmana.^ 

The third and most modern class of Charanas con- 
sists of those which derive their origin from the in- 
troduction of a new body of Sfitras, such as the Aiva- 
l&yaniyas, the K&ty4yaniyas, and many of the subdi- 
visions of the Taittiriyas. It is not always possible 
to determine with certainty whether a Charana dates 

^ The differences of these schools may be seen in Weber’s 
edition of the Yajur-veda at the end of each Adhyaya. 

2 See Weber’s Indische Studien, ii. 44. 
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from the Br^hmana period, or from the Shtra period, 
because so many of the Br&hmanas and Sntras have 
been lost, and some of the Br&hmanas have been 
handed down to us under the names of more modern 
Shtra-ch^aranas, by which they were adopted. It is 
easy to determine that the Kaushitakins date from the 
Br&hmana period, because there is neither a Kaushi- 
taki-shtra nor a Kaushitaki-sanhitfi,, but only aKaushl- 
taki-br&hmana ; but in other instances our knowledge 
of the ancient literature of India is too fragmentary 
to enable us to fix the age of the numerous Oharanas 
which are quoted by later authorities. Some . of the 
Sfitras again, as we saw before, are older than others, 
and seem almost to trespass on the frontiers of the 
Br^hmana period. How are we to determine, for in- 
stance, whether the S^nkhfiyanas were originally a 
Br4hmana-charana, and had their Sfitras written by 
one of their own sect, or whether the foundation of 
their Charana rested on the text of the Sfitras \ a new 
text of the original Brfihmana of the Bahvrichas being 
adopted by them in later times, and thenceforth quoted 
as the Sfinkhfiyana-brfihmana ? In some instances 
the relative age of certain Sfitras has been preserved 
by the tradition of the schools. Thus the most 
ancient Sfitra of the Taittiriyas is said to have been 
that of Baudhfiyana, who was succeeded by Bhfira- 
dvfija, Apastamba, Satyfishfidha HiranyakeSin, Ya- 
dhfina, and Yaikhfinasa ; all of whom, with the ex- 
ception of the two last, have lent their names to dif- 
ferent Charanas of the dark Yajur-veda. 

' It should he observed, that in some MSS. of the Chnranavyiiha 
the two Charanas, which belong most likely to the Sautra period, 
those of Aavalayana and Sdnkhayana, are not mentioned. 
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Although none of the SAtras seem to have been 
written with the distinct purpose of founding a new 
Charana, it can easily be imagined how different 
communities, after adopting a collection of Shtras as 
the highest authority for their ceremonial, became 
inclined to waive minor points of difference in the 
Sanhit&s and Br4hmanas, and thus coalesced into a new 
Charana under the name and sanction of their SAtra- 
fc^ra. After these new Sautra-charanas had once been 
started, we find that the Sanhit&s and Br^hmanas, cur- 
rent among their members, were designated by the 
name of the new Charanas. Thus we may explain the 
title of A&val&,yana-br4hmana given to the Aitareya- 
br^hraana in one of the MSS.bf the Bodleian Library^; 
and we shall not hesitate to ascribe the same meaning 
to an ASvaMyana-br&hmana, said to be quoted by 
Yajnikadeva in his commentary on K&ty&yana.® Why 
such a Br^hmana should not be quoted by early 
writers, such as the authors of Sutras, is easily un- 
derstood. Its title was necessarily of late origin, and 
it is important as marking the progressive changes in 
the nomenclature of Indian literature. We have a 
similar and still better authenticated instance in the 
so-called Apastamba-br^hmana, which is but a difr 
ferent title of the Taittiriya-br&hmana, as adopted by 
the followers of the Apastamba-sfitras. It is in this 
manner that the Sfitras may be said to have contri- 
buted partly to the formation of new Charanas, some of 
which are not mentioned in the ancient lists, as, for 
instance, the K5,ty&yaniyas ; partly to the extinction 

» MS. Wilson, 473. The title is (sie); 
it contains the fiftli Book of the Aitareya-brahmana. 

- Katyayana, ii. 5. 18. ; vi. 6. A Inclisclie Studienj i. 230. 

o 2 
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of the more ancient Br^hmana-charanas and Sanhitft- 
charanas, many of which are now known to us by 
name only. 

That the introduction of the Siitras and the founda- 
tion of Shtra-charanas was felt as an innovation by 
the Brahmans themselves, we perceive from the man- 
ner in which even modern writers speak of them ; 
half objecting to their authority, yet glad to admit and 
even to defend what could no longer be prevented. 
The Shtras were not, indeed, admitted as part of the 
Sruti, yet they were made part of the Sv4dhy4ya, 
and had to be learned by heart by the young student. ' 
They might, therefore, like the Sanhit^s and Br&h- 
manas, claim a kind of s’acred character, and in time 
become the charter of a new Gharana. Thus we read 
in Mah4deva’s Commentary on the Hiranyake^i-su- 
tras^ : “ The Kalpa-shtra is sometimes different for 
different S^kh^s, sometimes it is not. The difference 
of the B^kh&s arises partly from a difference of the 
sacred texts {adhyayana being used in the sense of 
svMhydya, ‘ perhaps with reference to the peculiar 
pronunciation taught in the Pr^ti§^khyas), partly 
from a difference in the Shtras. The Sutras of ASva- 
l&yana and K&ty&yana, for instance, are the same for 

^npsrr- 

^ iipnr 

^Tf%i ^ 
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two I§4kli4s whose respective texts are different, while 
in the Taittiriya-veda we find S^khlls with different 
Sutras, but no differences in their sacred texts. Hence 
it may be said *, that sometimes, where there is a dif- 
ference in the Sfitras, there is also a difference of 
6^kh&; and, on the other hand, where there is a dif- 
ference of S^kh^, there may be a difference in the 
Sutras.” Mah&deva goes even further, and tries to 
show that, like all the revealed literature of the Brah- 
mans, the Sfitras also existed previous to the beginning 
of time and had no historical origin.^ “As the various 
^fikhfis,” he says, “which arise from various readings 
of the sacred texts are without a beginning, or eternal, 
so are also the various Sfikhfis which arise from dif- 
ferent Sfitras. For the titles of certain Sfitras, derived 
from their authors, are not modern ; but being eternal, 
as inherent in individual Rishis, whose names occur in 
certain Kalpas or ceremonials, and retaining the same 
character when applied to the Sfitras, which have been 
promulgated by the Rishis, they hold good as titles for 


1 Afterwards he says again : 

“It has been shown in the Charanavyuha, that in 

jfche Taittiriya-sakha, where there is but one and the same sacred 
text, subordinate Sakhas arise from different Sutras.^’ 


cTPs t^rwT 

3^W^Rtf%cr3IT»ITi: #WTII 

“ Nanakalpa-gatasu ” cannot refer to the chronological Kalpas, 
because these are after the beginning of time, ^ ' 
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S^kb^s, •wbicb apparently are marked by tbe names 
of men.”^ We may now understand in what sense 
the same MahMeva gives to the word Charana the 
meaning both of S^kha and Stea. “ It is true,” he 
says, “ that i4kh& means a part of the sacred tradition, 
consisting of Mantras and Br&hmanas, and that the 
subordinate s4kh4s of the Yeda owe their origin to 
the differences of either Mantras or Brihmanas. 
Nevertheless, as Veda means the sacred tradition, 
together with the Angas or subsidiary doctrines, a 
^^khS, may include the Angas and yet remain Veda, 
and as such become different from other §4kh^s, owing 
to a difference in the Angas. If, therefoi'e, the Sutra, 
which is an Anga, differs, there will be difference in 
the sacred tradition ; and thus a difference in the 
Sutras may well become the cause of a different name 
ofatoA”2 

The following list, though far from being complete, 
contains some of the Kalpa-shtras which are best 
known to us either from MSS. or otherwise : — 

‘ Cf. p.97,n. ■ 

* I wrwr: ^Tfw fw- 

^^TWT^:ii ’jit- 

w ¥pt: 

’irr^TTT^ 
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I. Yajue-veda. 

A. Old, or Dark Text, 

1. Apastamba, text and commentary existing. 

2. Baudh&yana, text and commentary existing, 

S. Saty4shMha Hiranyake^in, text and commen- 
tary existing. 

4. M^nava-sb.tra, large fragments of text existing. 

5. Bh&radv^ja-siitra, quoted. 

6. YMhilna-sutra, quoted. 

7. Vaikb&nasa-sutra, quoted. 

8. Laug&kshi-siitra, quoted. 

9. Maitra-sMra, quoted. 

10. Katha-siitra, quoted^ 

11. V&r^ha-siltra, quoted. 

B. Jiew, or Bright Text 

1, K&ty&yana, text and commentary existing. 

II. SIma-veda. 

1. Ma&aka’s Arsbeya-kalpa, text and commentary 
existing, 

2. L&ty&yana-sutra (Kauthuma), ditto. 

3. Dr&hy^ana-sutra (Ran^yaniya), ditto. 

III. Rig-veda. 

1 . ASval^yana-siitra, text and commentary existing. 

2. ^ankh&yana-s1ltra, ditto. 

3. Saunaka-sb-tra, quoted. 

iV. Atharva-veda. 

1. Kusika-stitra, text existing. 
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Two other classes of Sutras have already been men- 
tioned as belonging to the same branch of literature 
1 with the ^rauta-shtras, viz. the Grihya, and S&ma- i 
I y^chirika-sAtras. Bothareincluded under the common i 
ti tle o f Sm^rta-stoas, in contradistinction to the Srau- i 
ta-sutras ; the latter deriving their authority from, the 
^ruti (the Mantras and Br^hinanas), the former from 
Smriti, or immemorial tradition. The Grihya and S4- 
may§,ch^rika-shtras have frequently been confounded 
by European scholars ; but the Brahmans distinguish 
strictly between the Grihya ceremonies, performed by 
the married householder, chiefly for the benefit of his 
family, and the S^may^ch^rika rules, which are to be 
observed by the rising generation, and which regulate 
the various relations of every-day life. It is chiefly in 

! the S^mayach^rika, or, as they are sometimes called, 
Dharma-sutras, that we have to look for the originals 
of the later metrical law-books, such as Manu, Y^jna- 
valkya, and the rest; and the statement of Mega- 
sthenes, that the Hindus at his time administered 
law from memory (otirl can only refer to the 

Sm^rta-sfitras of the Charanas, and not to the modern 
Smriti-sanhit&s of Manu, Y^jnavalkya, ParMara, &c. 

’ Sti-abo, XV. 1. 53, seq., quotes Megasthenes : Tevofiivovs S’ ovy 

iv Tf ^avSpoKOTTOv arparoTTsBf, ftiarlv 6 Meyaa-QipriQ, TErrapaKOvra 
fivpiaBwv 7r\t]dovg iBpvfiirov, fjrjSefiiav rlfiipav ISeiv avriVEyjiira KXifj.- 
fiara ttXewvwv ^ BiaKoaiu»> Spa-xjxmv a|ta, aypaipoig xa't ravra v6- 
fiote yptopivoie. OziBe yap ypapt/iara slBivai avrovg, dW’ aro juvj/jujjs 
EKacrra Btonceladat. Schwanbeck suggests that only the last vrords 
ccm fivlifirjc EKaara BtoiKEiadai contain the truth, [tyripri being a 
vague interpretation of smriti, memory or tradition ; and that the 
first part was a wrong conclusion of the Greeks. The question 
whether the Hindus possessed a knowledge of the art of writing 
during the Sfitra period, will have to be discussed hereafter. 
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The Gribyai-sutras, belonging to the old Yajur-veda, 
are numerous. Quotations have been met with from 
Baudh&,yana, Bh&radv4ja, Hiranyakesin, the K&thaka^, 
and the Maitr&yaniyas^, all names connected with the 
Taittiriya-veda, and proving the existence of distinct 
collections of Grihya-shtras. The number of similar 
Shtras for the bright Yajur-veda seems to haYC been 
still more considerable. Every one of the fifteen 
Charanas of the V^jasaheyins is said to have been pos- 
sessed of Eula-dharmas, which may have been either 
Grihya or Dharma-sfitras.® The only collection, how- 
, ever, which has come down to us, is that of P^ras- 

kara.^ Another, ascribed to Vaijavipin, is quoted, 
but has not yet been discovered in manuscript. Con- 
nected with the Stima-veda, the Grihya-sfitras of Go- 
bhila, adopted both by the Edn^yaniyas and the Kau^ 
thumas, seem to have obtained the greatest celebrity, 

I there being but one other collection, the Kh&dira- 

grihya, which is sometimes quoted as a parallel au- 
thority of the Chhandogas.® The Grihya-sfitras of the 
Eig-veda or the Bahvrichas were written by Saunaka, 
i and he is 'quoted as an authority on legal subjects by 

I as late a writer as the author of the M^nava-dharma- 

I sdstra (iii. 16.) The only two collections, however, 

» which have been preserved in MS. are those of A§va- 

l&yana and ^4nkh^yana. 

^ See Stenzler On Indian Law Books,” Ind. Stud, i, 232, and 
iii. 159. 

^ Weber, Yorlesungen, p. 97. 

3 See p. 121, n. 1. 

^ In a MS. (Wilson, 451.) Paraskara^s Grihya-sutras are as- 
cribed to the Madhjandini-sakhL 

® See Asaditya in his “Commentary on the Karma- pradipa,” 
Ind. vStud. i. 58. This Karma-pradipa, a work ascribed to Ka- 
tyayana, is intended as a supplement to Gobhila, 
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Various opinions are expressed by the Brabmans 
tbemselves as to the meaning of grihya. Griha, ac- 
cording to the commentary on ASvaMyana, signifies 
not only house, but also wife. In support of the 
latter meaning he quotes a passage, sagriho griliam 
l&gatah, “he is gone to the house with his wife.” 
; According to this derivation the grihya ceremonies 
j would be those which are performed with the sacred 
I fire, first lighted by a husband on the day of his 
I marriage. This fire,, or the altar on which it is kept, 
I is called grihya, and the grihya sacrifices are all 
I performed on that altar. But it is doubtful whether 
Igriha can ever mean wife. In the passage quoted 
above, it rather means house or family. Besides, as 
the Hindus themselves admit, this domestic fire has 
sometimes to be lighted by a Brahman ‘ before his 
marriage, in case his father should die prematurely.^ 
^ Grihya, therefore, probably meant originally the house 
j or the family -hearth, from griha, house j and it was 
in opposition to the' great sacrifices for which several 
hearths were required, and which were therefore 
‘ called vaitdnika^, that the domestic ceremonies were 

1 ^Trm: I This 
is taken from Gautama, v. 1. 

2 A Brahmacharin who has not yet finished his religious educa- 
tion, possesses no sacred fires of his own, and if he is obliged to 
perform ceremonies with burnt-oflrerings, he must do so with com- 
mon fire and without sacred vessels. Thus the Xatyayana-sutra- 
paddhati says: 

3 IrTtfrofsT 
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called grihya^ as performed by means of the one do- 
mestic fire. It should be stated, however, in favour 
of the former interpretation, that in Gobhila’s Sfitra 
these domestic ceremonies are not called grihya, but 
' r grihy^-karm&ni, and that here also the commentator 
admits grihy& in the sense of housewife or tradition.^ 
The general name of the sacr ifices performed, ac- 
cording to the Grihya-sfitras, is P^ka yai.n.a, where 
pd^a is, not to be taken in the sense of cooking, 
but signifies, according to Indian authorities, either 
smaller good. Thz.t pdlca is used in the first sense 
appears from such expressions as “ yo’smatp&katarah,” 
‘‘ he who is smaller than we.” But the more likely 
meaning is good or excellent or perfect; because, as 
the commentators remark, these ceremonies impart 
^ to every man that peculiar fitness without which 
he would be excluded from the sacrifices, and from 
all the benefits of his religion. As it is neces- 
sary that the marriage ceremonies should be rightly 
performed, that the choice of the bride should be made 
according to sacred rules, prescribed in the Sfitras or 
established by independent tradition in various fa- 
milies and localities, the first ceremony described in 

Narayana on A^v, Grihya- 

siitra. The three fires are the Garhapatya, Ahavaniya, and Da« 
kshina ; the one fire is the Avasathya or Grihya. 

i^T^ii WT ■5n1% ^^Tfwii 

WT ^1 w 
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the Grihya-siitras is Marriage. Then follow the Saus- 
,k^ras, the rites to be performed at the conception 
of a child, at various periods before his birth, at 
the time of his birth, the ceremony of naming the 
child, of carrying him out to see the sun, of feeding 
him, of cutting his hair, and lastly of investing him 
as a student, and handing him to a Guru, under 
whose care he is to study the sacred writings, that is 
to say, to learn them by heart, and to perform all the 
offices of a Brahmach&rin, or religious student. It is 
only after he has served his apprenticeship and grown 
up to manhood, tlmt he is allowed to. marry, to light 
the sacrificial fire for himself, to choose his priests, 
and to perform year after year the solemn sacrifices, 
prescribed by the Sruti and the Smriti. The latter 
are described in the later books of the Grihya-sfitras, 
and the last book contains a full account of the 
funeral ceremonies and of the sacrifices oficred to 
the spirits of the departed. 

There is certainly more of human interest in these 
domestic rites than in the great sacrifices described 
in the Srauta-sfitras. The offerings themselves are 
generally of a simple nature, and the ceremonial is 
such that it does not require the assistance of a large 
class of professional priests. A log of wood placed i 
I on the fire of the hearth, an oblation poured out to | 
the gods, or alms given to the Brahmans, this is \ 
Avhat constitutes a p4ka-yajna. I Asval^yana quotes 5 
several passages from .the Veda, in order to show 
that the gods do not despise those simple offerings, 
nay, that a mere prayer will secure their favoui’, 
and that a hymn of praise is as good as bulls and 
cows. He quotes from Ev. viii. 19. 5. and 6 . : “ The 
mortal who sacrifices to Agni with a log of wood, with 
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an oblation, with a bundle of grass with a reverence, 
careful in his performance, his horses will press on 
quickly, his fame will be the brightest; nowhere 
will mischief, whether wrought by the gods or 
wrought by men, reach him.” Another verse is 
quoted from Rv. viii. 24. 20., where men are called 
upon “to speak a mighty speech which Is sweeter 
to Indra than milk (ghrita, ghee) and honey.” And 
lastly, reference is made to a passage (Rv. vi. 16. 47.) 
where the poet says : “ With this hymn of praise, O 
Agni, we bring thee a sacrifice that is fashioned 
by the heart; may these be thy bulls, thy oxen, and 
thy cows.” All these passages are more applicable to 
the Grihya than to the Srauta ceremonies, and though 
the latter may seem of greater importance to the 
Brahmans, to us the former will be more deeply inter- 
esting, as disclosing that deep-rooted tendency in the 
heart of man to bring the chief events of human life 
in connection with a higher power, and to give to our 
joys and sufierings a deeper significance and a re- 
ligious sanctification.^ 

' The Commentator explains veda as the sacred code. Such a 
code was not known to the authors of the hymns. On the mean- 
ing of mda, see page 27. note 1. 

^ In addition to a list of literary names quoted in the Grihya- 
sutras of AsvalS,yana (see p. 42), I subjoin a larger list of a similar 
character from the 6S,nkhS.yana-grihya-sfttras, of which a copy 
exists at Berlin. (Weber, “ Catalogue of Sanskrit MSS.” p. 33.) 
Sumantuh, Jaimini - VaisampS,yana - Pailasutrabh^shya - Gargya- 
Babhru-Babbravya-Mandu-M3,ndavySh, Gargi V§.chaknavi, Va- 
dava Pt4titheyi, Sulabhk, Maitreyi ; Kaholam, Kaushitakim, 
Mahakaushitakim, Suyajnam, Sankh&yanam, Asvalayanam, Aita- 
reyam, Mahaitareyam, Bh&radvSjam, Jatukarnyam, Paingyara, 
Mahapaingyam, BS,shkalam, GS,rgyam, Sakalyam, Mandhkeyam, 
Mahadamatram, Audavahim, Mahaudavahim, Sauy§.mim, Sau- 
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The third class of the Slitras, th'e ^^Stoayllch^ rjka or 
Dharma-sutras, are equally interesting on account of 
the light which .they throw on the every-day life of 
the early Brahmans. According to the commenta- 
ries on these works, the existence of the Dharma- 
siltras is presupposed by the ^rauta and Grihya-sutras. 
It is said, for instance, in the former, that a certain 
act of the sacrifice is to be performed by a man, after 
he has adjusted his sacrificial cord (yajnopavitin) : 
but in what peculiar manner a man ought to adjust that 
cord is not stated, but is supposed to be known from 
the Dharma-sfitras. The same remark is made with 
reference to the exact manner of rinsing the mouth 
(^ch^nta), and of performing the morning and even- 
ing prayers (sandhy&vandana). These matters are 
spoken of as generally known from the Sfitras, and, 
according to Hindu commentators, they could only 
be known from the Dharma-sfitras. This argument, 
however, can hardly be considered conclusive as to 
the historical priority of the Dharma-sfitras. On the 
contrary, it seems more likely that these matters, 
such as adjusting the sacrificial cord, &c., were sup- 
posed to be so well known at the time when the 
^rauta and Grihya-sutras were first composed, that 
they required no elucidation. Instead, therefore, of 
considering the Dharma-sutras as earlier in time, the 
evidence, as far as it is known at present, would 
rather point in the opposite direction, and make us 
look upon these Dharma-sfitras as the latest of the 
three branches of Sfitras. This impression is con- 
firmed by other reflections. In neither of the other 
Siitras is the position of the Sfidra so definitely 

nakim, Gautamim, Sakapunim, ye ch§,nya Miaryiis, te sarve 
tripyantv iti. See also Karmapradipa^ MA W, 465 . p. 16 . b. 
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marked as in the Dharma-shfras. Apastamba, in his 
S&rnayach&,rika-sutras, declares distinctly that there 
are four Varnas, the Br^hmana, the Kshatriya, the 
VaiSya, the Shdra, but that the initiatory rites, the 
Upanayana in particular, are only intended for the 
three first classes. The same is implied, no doubt, 
in the other Sutras, which give the rules as to the 
proper time when a young Brahman, a young Ksha- 
triya, or a young Vai&ya should be apprenticed with 
their spiritual tutors, but never say at what age 
this or similar ceremonies should be performed for one 
not belonging to these three Varnas. Yet they never* 
exclude the Sudra expressly *, nor do they represent 
him as the born slave or client of the other castes. In 
the Dhanna-sfitras the social degradation of the Sfidra 
is as great as in the later Law-books, and the same 
crime, if committed by a Brahman and a Sfidra, is 
visited with very different punishments. Thus, if a 
member of the three Varnas commits adulterj'* with 
the wife of a Sudra, he is to be banished ; if a ^Mra 
commits adultery with the wife of a member of tiie 
three Varnas, he is to be executed.^ If a Sudra 

1 Apast. i. & 

I In later works, sucli as ike SanskS-ra-ganapati, this 

I Sutra of Apastamba, wbich excludes tbe Sudi as from initiation, 

I lias been so altered as to admit tbem# , MS. E. L H. 912 , p. 16 . 

iiW3Tvfw3TrfTTfw 

2 MS. p. 163. b. 5TTO w- 

^nrri (’TT# v ^ 
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abuses an honest member of the three Varnas, his 
tongue is to be cut out.* He is to be jlogged for not 
keeping at a respectful distance. For murder, theft, 
and pillage the SMra is executed; the Brahman, if 
caught in the same offences, is only deprived of his 
eye-sight. This is the same iniquitous law, which we 
find in the later Law-books. But although the dis- 
tinction between the ^Mras and the other Varnas is 
so sharply drawn by Apastamba, he admits that a 
Shdra, if he obeys' the law, may be born again as a 
VaiSya, theVai^ya as a Kshatriya, and the Kshatriya 
as a Brahman^; and that a Brahman, if he disre- 
gards the law, will be born again as a Kshatriya, the 
Kshatriya as a Vai^ya, and the Vai^ya as a 6udra. 

It might be supposed that the Dharma-sutras 
formed merely an appendix to the Srauta and Grihya- 
sfitras, and that they should be - classed with the 
Pari^ishta literature. But such a supposition is con- 
tradicted by the fact, that the Dharma-sfitras occa- 
sionally treat of the same subjects as the Grihya- 
sfitras, and employ almost the same words in explaining 
some of the initiatory rites, the Sansk^ras. They 
must, therefore, be considered as independent collec- 
tions of Sfitras, later perhaps than the Srauta and 

1 MS. p. 164'>. 

2 MS. p. 125^ , w^TTT- 

grTf^qfKTrfril - 
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Grihya-Slitras, but enjoying the same authority on 
matters belonging to Smriti or tradition, as the Grihya- 
sutras. 

"VYe have still to mention the Ten Sutras of the 
S&ma-veda.^ These Shtras^ do not all, strictly speak- 
ing, treat of the Kalpa, or the ceremonial. Some 
of them are little more than lists, such as we find in 
the Anukramanis or Indices, appended to the other 
Vedas. Their style, however, approaches the style 
of the Sfitras ; and, as they are quoted together as’ 
the Ten Sfitras, and as some of them belong decidedly 
to the earliest productions of the Sfitra literature, it 
will be more convenient to place them here, than to 
refer them to the Parisishta literature, with which 
they have little or nothing in common. They are : 

I, The Kalpa-sfitra, or Arsheya-kalpa of Masaka, 
an index of the hymns used by the Ohhandoga priests, 
in the order in which the sacrifices are described in 
the T^ndya-br^hmana. Eleven Prapathakas: 1— -5, 
on the sacrifices called Ekdha; 6 — 9, on the sacri- 


^ The most important among them were first noticed and de- 
scribed by Dr. Weber, on whose authority some of our statements 
must rest. 


® MS. Chamb. 100. ^ ’qi 





Varadaraja, in his Commentary on KItyayana’s Pratihara (MS. 


Bodi. w. 894.). I 

and again: 
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fices called 10 — 12, on the sacrifices called 

Sattra. Commentary by Varadar&ja. 

II. The Anupada-sfitra, a gloss to the T4ndya- 
biAhmana, in ten Prap^thakas. 

III. The Kalpa-sfitra, already mentioned, either of 
LtUy&yana or Dr^hy&yana. L4ty4yana quotes Ma- 
&aka, and follows the order of the T4ndya-br4hmana. 

IV. The Nidilna-sutra, on Metres, in ten. PraptV 
thakas. 

V. The Upagrantha-sfitra, a treatise on the per- 
formance of some of the S4ma-veda sacrifices, com- 
monly ascribed to K&tyliyana.^ 

VI. The Kshudra-sutra or Kshaudra, in three Pra- 
p^thakas, equally treating of the ceremonial of the 
S^ma-veda.^ 

VII. The Tandalakshana-sfitra. 

VIII. The Panchavidha-sfitra®, in two Prap^thakas. 

IX. The Kalp&nupada, and 

X. The Anustotra-sfitra*, in two Prap&thakas. 

We miss in this list the Pushpa-sfitra, ascribed to 

Gobhila, and containing rules on the adaptation of 
the text of the hymns to their musical performance. 

Jtotisha, or Astronomy. 

The last of the Ved4ngas is called Jyotisha., or 

1 Cf. Ind. Studien, i. 43. 54. 56. 58 ; MS. E. I. H. 121. 

copied Samvat, 1586=1530 a.d. by Panclita Sri La- 

kshmtdhara, son of Sri Bhima, qil ^ II 

2 MS. Bodl. W. 375. 

3 MS. Bodl. W. 375. Begins 

vrm: ww ii one of 

these five Bhaktis, the Fratihara, is described in the Pratihara- 
siltra, ascribed to Katyayana, and explained by Varadaraja. 

MS. Bodl. W. 375- 
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Astronomy. Its literature is very scanty, and the 
small treatise, generally quoted as the Jyotisha, be- 
longs to the same class of works as the Sikshh. 
Colebrooke speaks of different Jyotishas for each 
Veda, and he calls one, which has a commentary, the 
Jyotisha of the Rig-veda. Among his MSS., how- 
ever, which are now deposited at the East India 
House, there is but one work of this kind. It exists 
in various MSS. (Nos. 1378, 1743, 1520), and' the 
differences between these MSS. are so small that we 
could hardly consider them as distinct Avorks. This 
tract is later than the Shtra period, and we possess as 
yet no woi'k on ancient astronomy, composed in the 
style of the early Shtras. Notwithstanding its 
modern foi'm, however, the doctrines which are pro- 
pounded in this small treatise represent the earliest 
stage of Hindu astronomy. The theories on which 
it is founded, and the rules which it lays down, are 
more simple, less scientific, than anything we find 
in other astronomical treatises. Nor is it the object 
of this small tract to teach astronomy. It has a 
practical object, which is to convey such knowledge 
of the heavenly bodies as is necessary for fixing the 
days and hours of the Vedic sacrifices. It was the 
establishment of a sacred Calendar, which in India, 
as elsewhere, gave the first impulse to astronomical 
studies. Thus we meet in the Br&hmanas and 
Aranyakas with frequent allusions to astronomical 
subjects, and even in the hymns we find traces which 
indicate a certain advance in the observation of the 
moon, as the measurer of time. The fact that the 
name of the moon is the same in Sanskrit, Greek, 
and German, and that it is derived from a root which 
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originally means to measure, shows that even before 
the separation of the Indo-European family, the moon 
had been looked upon as the chief means of measuring 
time. And the close connection between the names 
of moon and month proves that a certain knowledge 
of lunar chronology existed during the same eai’ly 
period. In one passage of the Rig-veda* the moon is 
mentioned in connection with the Nakshatras, and we 
can hardly doubt that this is an allusion to the 
Nakshatras, the well-known name of the Lunar Man- 
sions or the Lunar Zodiac. In the hymns ^ the 
phases of the moon have not only received proper 
names, but they have been personified, and are in- 
voked as deities to grant progeny to their wor- 
shippers. Again, there is a passage in the first book 
of the Rig-veda, where, in addition to the twelve 
months, a thirteenth or intercalary month is men- 
tioned. The poet says there (Rv. i. 25. 8.), He 
(Varuna), firm in his work, knows the twelve months 
with their offspring, and knows the month which is 
produced in addition.” It has been objected that 
the idea of an intercalary month was too scientific 
for the early poets of the Veda, and a different trans- 
lation has been proposed: “Varuna, who knows the 
twelve months, and knows those which are to come.” 
But the poet would not have used the singular of the 
verb, if he meant the plural. He could not have 

1 Ev. Tiii, S. 20 : “ atho nakshatrdnam esha'm upastlie soma 
a'hitaV’ “ Soma is placed in the lap of these Nakshatras.” 

2 Ev. ii. 32. Eaka, the full moon ; Sintvali, the last day before 
the new moon ; and Gungu, the new moon, are mentioned. Ev. 
V. 42. 12, EakS, occurs again ; and x. 48. 8. we read Gungubhyah. 
In both these passages, however, the poet is speaking of rivers, and 
not of the moon. 
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said, “the twelve months and those which are to 
come,” if he meant to say, “the past months and 
those which are to come.” No doubt the acquaint- 
ance with an- intercalary month presupposes a certain 
knowledge of lunar and solar astronomy, but not 
more than what a shepherd or a sailor might gain in 
the course of his life. The whole idea, expressed by 
the poet is, that Varuna maintains the established 
order of the world, and therefore knows the twelve 
months and also the thirteenth. In the hymns of 
the Yajur-veda the thirteenth month is changed al- 
ready into a deity. Oblations are otfered (V^jasan.- 
sanhit^, vii. 30., xxii. 31.) to each of the twelve 
months, and at the end one oblation is made to An- 
hasaspati, the deity of the intercalary month. In 
the Br^hmanas* likewise the thirteenth month is 
mentioned, and in the Jyotisha the theory of inter- 
calation is fully explained. Two names for “an astro- 
nomer,” Nakshatra-darSa and Ganaka, occur as early 
as the Taittiriyaka and the Sanhit&. of the Yajur- 
veda®; and among the sciences of the early Brah- 
mans, Nakshatra-vidy^. or Astronomy is mentioned in 
the Chh^ndogyopanishad. In the Ganap&,tha, ap- 
pended to P&nini’s Grammar®, the title of Jyotisha 
occurs together -with the titles of other Yedic works ; 
and in the Charanavyuha we meet not only with the 
Jyotisha, but with an Upajyotisha, or a supplemen- 

1 S%ana, in his Commentary on Ev. ii, 40. 3, says, that the 
thirteenth month was called the seventh season, and he quotes 
from a Br&hmana a passage : asti trayodaso masa iti sruteh. 

2 Taitt.-hrahm. iv. 5 ; Vaj.-sanh. xxx. 10; 20. 

® Gana ukthadi. Pan. iii. 1. 143, graha, planet, is mentioned as 
different from gralia. , • ■ 
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tary treatise on astronomy. This supplementary 
treatise is one of the PariMshtas, and in the same 
class of writings we meet with other tracts on astrO' 
nomical subjects, such as the Gobhiliya Navagraha- 
stoti-pariiishta ' belonging to the S&.ma-veda, and 
several more belonging to the Atharva-veda.^ 

If now we take a comprehensive view of that class 
of literature which we have just examined, we find 
some characteristic features throughout. All these 
works were written with a practical object, quite a 
new phase in the literature of such a nation as the 
ancient Hindus. The only authority which the Sfitra- 
k^ras, the authors of the Sfitras, claimed for their 
works was the authority of that ancient, and, as it 
was then already considered, revealed literature on 
which their works were founded. These men claimed 
no inspiration for themselves. They had made a 
scientific study of the' literature handed down to 
them by former generations, and they wished to 
make that study easier to their contemporaries and 
to future generations. The style which they adopted 
for that purpose was business-like in the extreme. 
It was the curt and dry style of the Sfitras, a style 
peculiar to India, which can only be compared with 
the elaborate tables of contents, or the marginal 
notes, of some of our own early writers. It has its 
first beginnings in the Br^hmanas, where some sub- 
jects, particularly those which had given rise to early 
controversy, are stated^ with all the conciseness and 
neatness of the Sfitra style. But whereas the authors 

* MS. ChamberSj 404. 

2 Nakshatrakalpa, Grahaynddha, Ealiuehtira, Ketucliara, Rituke- 
tulakshana, Nakshatragrahotpatalakshana. Weber, Ind.' Stud, 
i. 87. 100. 
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of tlic BrMimanas screened their poverty behind a 
constant display of the most inane verbosity, the. 
writers of the Shtras gloried in every word they could 
save without endangering the ^practical usefulness of 
their manuals. In some instances they adopted a 
poetical form, and they succeeded in combining the 
conciseness of their prose with the rhythm of their 
early metres, the mixed Alohas. Thus their position 
is marked by the very form of their works, as inter- 
mediate between the antique style of the BrMimanas, 
and the modern style of the metrical S5.stras. Their 
works form a distinct’and compact class of literature, 
and if we succeed in fixing the relative age of any one 
of these Sutrak5,ras or writers of Sfit];as, we shall have 
fixed the age of a period of literature which forms a 
transition between the Vedic and the classical litera- 
ture of India. 

The AnukramauIs. 

Several of the works mentioned before were 
ascribed to Saunaka and his two pupils, K5,tyfiyana 
and Asval^yana. But we have not yet mentioned a 
number of treatises, ascribed to the same authors, 
and belonging to the same sphere of literature as the 
Sutras, which, however, on account of their technical J 
character, could not lay claim to the title of Ved&nga, I 
or “member of the Veda.” They are known by the * 
name of the Anukramanis, from anu^ along, and hram, 
to step. They-are, aysteJBaJiifi^indicesto w por- 
tions of the ancient 3^edic.Iiterature. 

The most perfect Anukramani is that of the SanhitS, 
of the Rig-veda. It is ascribed to K5,tyayana, an 
author chiefly known by his works on the Yajur- 
veda and S&ma-veda. Its name is Sarv4uukramani 
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or Sarv&nukrama, i, e. the index of all thingsd It 
I. gives the first words of each hymn, the number of 
I verses, the name and family of the poets, the names 
I of the deities, and the metres ef every verse. Before 
I the time of K^ty^yana, there had been separate 
I indices for each of these subjects, and it was with 
reference to them that K4ty4yana called his own 
index the general or comprehensive index. Our au- 
thority for this is ShadguruSishya, the author of a 
commentary on the Index of K^tyfiyana ; a man who 
like Devar^jayajvan, the author of a commentary on 
the Nighantu, was not without a certain apprecia- 
tion of the iiistorical progress of Indian literature. 
He tyis us in liis^ Ved^rthadipik^, that before K4tyfi- 
yana, there existed one index of the poets, one of the 
metres, one of the deities, one of the Anuvfikas, the 
old chapters of the Rig-veda, _and one of the hymns 
and that these indices were composed by Saunaka. 
Now we know the style of ^aunaka, and as by a 
happy accident some of these former indices have 
been preserved, some complete, others in fragments, 
we are able to test Shadguru^ishya’s accuracy. 

We remarked before, as a distinctive peculiarity 
of the style of Saunaka, as contrasted with that of 
K^ty^yana, that the Pr^ti§4khya ascribed to the 
former is composed in mixed Slokas, whereas the 
PiAti^^khya of E4ty&yana is written in prose or in 
Sfitras. The same observation applies to the Anu- 

" rm\ 'WT^- 



ASUKEAlIANts. 217 

kramanis. Those ascribed to ^aunaka are com- 
posed in mixed metres, as far as we can judge from 
quotations ; the Anukramani of his pupil K4ty&yana 
is in prose, and exhibits all the artificial appliances 
of a Sutra composition. There is one of Saunaka’s 
Anukraraanis, the Anuv^ka-anukramani, which can 
be restored completely from MSS.^ ; and this work 
bears the most manifest traces of Saunaka’s style, 
partly in the mixture, partly in a peculiar rude- 
ness, of its metres. The other Anukraraanis as- 
cribed to Saunaka are lost to us, but they must have 
existed at the time of Shadgurusishya. He. quotes 
not only from the Anuv^ka-anukramani (Bhashya, 
viii. 1.), but also from the Deva-anukrama (Bhi- 
shya, viii. 4.), and he distinguishes this work from 
the Brihaddevat^, another work attributed to iSau- 
naka, of which there is one MS. in Europe at the 
lioyal Library of Berlin.^ SAyana also, though later 
than Shadgurusishya, was still in possession of Saii- 
naka’s works, and he quotes particularly the Bri- 

^ Several MSS. contain portions of the Anuvakanukramani ; 
and with the help of Shadgurusishja’s Commentary, contained in 
the introduction to his commentary on Katyayana’s Sarv^nukrama, 
(MS. Bodl. Wilson, 379.), the text might be published in a 
critical edition. 

2 Dr. Kuhn gives the following description of this MS. in 
Haupt^s Zeitschrift fur Deutsqhes Alterthum.” The Brihadde- 
vata (Chambers, 192.) composed in epical metre, is ascribed to 
Saunaka, and contains an enumeration of the deities invoked in 
each hymn of the Eig-veda. It gives much mythological and 
other information as to the character of the gods of the Veda. 
The text of the MS. is so corrupt that we can scarcely think of 
restoring it without the help of other MSS.” Another MS. has 
since been found in India, and a distinguished Sanskrit scholar is 
preparing an edition of it. . 
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haddevat^, in several of Ws own .commentaries. 6au- 
naka’s Arsha-amikramanl is quoted by S^yana in his 
Commentary on the Eig-veda, i. 100. 1. If we add 
to these quotations a reference to ^aunaka’s Chhando- 
’nukramani, which is found in Shadgurusishya’s 
Ved&rthadipM (MS. E.I.H. 1823, p. 7.’ a.), we may 
consider the authenticity of these works sufhciently 
established ; and it is hardly unreasonable to suppose 
that the fifth Anukramani also, of which no quota- 
tions have as yet been met with, the Sukt Anukramani, 
was in existence as late as SAyana’s time.^ 

This .would give us for the Eig-veda five Anukra - 1 
manis by Saunaka, one by EAtyAyana, and one by an ! 
unknown author. The BrihaddevatA is a work of 
too large a compass to be called an Anukramani, and 
it is even doubtful whether we possess this work in 
the same form in which Saunaka left it. To judge 
from Dr. Kuhn’s extracts, the author of the Brihad- 
devatA follows indeed the SAkala-§AkhA, but his text 
must have differed from that of our MSS. The 
author may have followed one of the subdivisions of 
the SAkalas, the Sai^ira-^AkhA, for instance, which we 
know was followed by Saunaka. The division of the 
SanhitA which is adopted in the BrihaddevatA, is that 
of Mandalas, AnuvAkas, and Sfiktas ; but the other 
division into Ashtakas is equally known, and even 
the Khilas are taken into account, whereas both iSau- 
naka and KAtyayana exclude these later hymns dis- 


^ Another Anukramani, containing the last verses of each 
‘Maiiclala, is quoted by Sliadgurusiahya (Anukr. Bh, viii. L). 

Cf. Ev. Maml, vii. 6 . 15 5 Asht. y. 7. 9, 



anukramanIs. 


219 • 


tinctly from their indices. Dr. Kuhn concludes 
from a passage in ShadguruMshya’s Commentary, to 
which we shall revert hereafter, that not Saunaka, 
but A^val^yana, was the author of our Brihaddevat^. 
This conclusion, however, is not borne oxit by suf- 
ficient evidence, nor is the fact that iSaunaka is 
quoted by name in the work itself a sufiicient argu- 
ment against Saunaka’s authorship. According to 
the line of argument adopted by Dr. Kuhn, it would 
be equally objectionable to ascribe the Brihaddevata 
to A^val&yana ; for in one passage, according to 
Dr. Kuhn’s own emendations, the name of A^va- 
Myana also occurs in it. Other authorities which 
are quoted in this curious work are the Aitareyaka, 
the Kaushitakins the BhMlavi-br^hmana, the Ni- 
d&,na (nid^nasanjnake granthe), S4kalas, B&shkalas, 
Madhuka, Svetaketu, GMava, G&rgya, Rathitara, 
R^thantarin, iS&katiyana, S^ndilya, Romakiyana 
Sthavira, K^thakya, Bh&gurin, S^kapfini, Bh^rm- 
ya§va Mudgala, Aurnav^bha, Kraushtukin, M&trin, 
and Y&ska. The last is most frequently mentioned, 
and the whole book is dedicated to him. To judge 
from the style of the Brihaddevata, the work, as we 
now possess it, though originally written by ^aunaka, 
seems to have been recast by a later writer. 

The following figures, taken from Saunaka’s Anu- 
kramanls, will serve to give an idea of the minute- 
ness with which the Veda was studied at his time. 
According to Baunaka, the B&kala-^&kh4 of 'the Rig- 
veda-sanhit^ consists of 10 Mandalas, or 64 Adh}A- 
yas. 
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Mandalas. 

Anuvakas* 


Hymns.; 

The 1st 

contains 

24 and 

191 

2nd 

?5 

4 

V 

43 

3rd 

?? 

5 

5? 

62 

4th 

5 ? 

5 

99 

58 

5th 

9 ? 

6 

99 

87 

6th 

.99 

6 

99 

75 

7th 

99 

6 

99 

104 

8th 

99 

10 

99 

92(+ll Yalakhilyas) 

9th 

99 

7 

99 

114 

10th 

99 , 

12 

99 

191 


The 10 have 85 and 10]7 + 11=1028. 


The B5,shkala44kh5, had 8 hymns more=1025 hymns. 

The 64 Adhy5,yas have 2006 Yargas. These are 
arranged as follows : — 


Verses. 

Vargas, ^ 

Vargas consisting of 1 

. = ; I 

= v: 1-^; : 

„ 2 

. = 2 


„ 3 

= 97 

= 291 

4 

=='174^ 

= 696 

» 5 

= 1207 

= 6035 

■ =, 6 

= 346 

'= 2076 

„ 7 

= 119 

= 833 

» 8 

= 59 

= 472 

„ 9 

= 1 

= : 9- : 

64 Adhy4yas 

= 2,006 

= 10,417 

Here we have to observe 

a difference between the 

number of verses, as deduced from 

the Vargas, and 

the number stated by Baunaka. The latter gives the 

1 Trim satani sliatkanam chatvarinsat sliat clia vargali. 
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sum total of verses=10,580^, but, immediately after- 
wards, the sum total of half verses=21,232^=10,616 
verses. 

How this difference arose it is difficult to say ; but 
it should be observed that, if we divide the sum total 
of half verses, 21,232, by 2, we get 10,616 verses, 
and this number comes very near to 10,622, which 
the Oharanavyffha gives as the sum total of the 
verses of the Rig-veda. According to the Charana- 
vyhha (MS. Ch. 785.) tbe 64 Adhy&yas of the Rig- 
veda have : — ■ 



Yerses. 

Vargas. 

Verses. 

Vargas consisting 

of 1 

= 1 = 

1 


2 

= 2 = 

4 

59 

3 

= 93 = 

279 

95 

4 

= 176 = 

704 

99 ' 

5 

= 1228 = 

6140 ■ 

99 

6 

= 357 = 

2142 

99 

7 

= 129 = 

903 

99 ' 

8 

= 55 = 

440 

99 

9 

= 1 = 

9 



2042 10,622 


The number of padas or words in the Rig-veda- 
sanhit4 is stated as 153,826, which gives an average 
of between 14 to 15 words to each verse. Another 
computation brings the- number of the charch5-padas 
(^. e. words which are used in the Kramap5,tha, omit- 
ting the repeated passages or galitas) to 110,704, 
and the number of syllables to 432,000. 

In another Anukramani, Saunaka gives a list of 
verses arranged according to the metres in which 
they are written ; and at the end he states the sura 
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total of verses as 10,402 ; but here again, if we cast 
up the number of verses in each metre, according to 
his own statement, we get 10,409 instead of 10,402. 
These differences are startling if we consider the 
general accuracy of the exegetical works of the 
Brahmans ; but they may arise either from faults 
in the MSS. of the Anukramanis, or from the fact 
that some of the Khilas were included, though, ac- 
cording to their own professions, both Saunaka and 
Khty^yana would seem to exclude these later hymns 
from their Anukramanis. The following table will 
show the distribution of metres according to Sau- 
naka : — 


G&.yatri 

2,451 

Brought forward 

9793 

Ushnih 

341 

Ashti 

6 

Anushtubh - 

855 

Atyashti - 

84 

Brihati 

181 

Dhriti 

2 

Pankti 

312 

Atidhriti - 

1 

Trishtubb 

4,253 

Ekapadh - 

6 

Jagati 

1,348 

Dvipad& - 

17 

Atijagati 

17 

Praglltha Bhrhata 194 

Sakvari 

26 

Khkubha - 

55 

Ati^akvari - 

9 

Mahhbhrhata 

- 251 

!arried forward 

9793 


10,409 


For the Yajur-y^da we have three Anukramanis, ' 
one for the At-reyi-^hkh&, of the Taittiriyai, the other 
for the Sllkh4 of the Chhrhyaniyas, the third for 
the M4dhyandina-64kh^ of the V4jasaneyins. The 
former^ differs from other Anukramanis in so far as 
it contains an index not of the Sanhith only, but 

* MS. E. I, H. 1623, 965. 
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also of the Br^hmana and the Aranyaha. Its object 
is not simply to enumerate the K&ndas (Ashtakas), 
Pi’ainas, Anuv&kas, and K^ndik^s as they follow in 
the text, but rather to indicate the chief subjects of 
this Yeda, and to bring together the different pas- 
sages where the same sacrifice with its supplements 
is treated. Though we do not possess a MS. of the 
Atreyl-§akhll, it is possible to identify nearly the 
whole of the Index with the text of the Sanhitfi.^, 
the Br^hmana^, and the Aranyaka® which we pos- 
sess. The Atreyi-^akhd, though not mentioned in 
the Charanavyfiha, must be considered as a sub- 
division of the Aukhiya-§^kh& ; and the Anukramani 
says that Vaisamp^y ana handed it down to Y4ska 
Paingi, Ydska to Tittiri, Tittiri to Ukha, and Ukha 
to Atreya, who was the author of a Pada-text^, 
while Kundina composed a commentary (vritti) on 
the same ^akhA The Apastamba-^4kh6, of which 
we possess the complete Br&hmana, is a subdivision 
of the Kh^ndikeyas. 

There is a curious tradition, preserved in the Kfin- 
d&nukrama, that, although the greater portion of the 
Atreyl-s4kh4 Was originally taught, by Tittiri, some 
chapters of it owed their origin to Katha, the founder 
of the K4thaka-s&kh^. This assertion is confirmed 
by S^yana in his Commentary on the Taittiriy&ran- 
yaka. The- chapters ascribed to Katha and called 
the Kathakam, are found at the end of the Br^hmana 
and the beginning of the Aranyaka. They contain — 

> MS. E. I. H. 1701, 1702 ; name of Sakhfi, unknown. 

* MS. E. I. H. 293, containing the three hooks of the Apastam- 
ha-hrahmana. 

3 MS. e! I. H. 1690, &c. 

« See MS. Bodl. Wilson, 361. 
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1. The S&vitr%mchayana "with the Brdhmana, 
Tait.-br^hm. iii. 10. 

2. The Nachiketachayana. Tait.-br, iii. 11. 

3. DivaMyenaya ishtayah. Tait.-bi\ iii. 12. 

1 & 2 . 

4. ApMy& ishtayah. Tkit.-br. iii. 12. 3 & 4. 

5. Ch&turhotrachiti. Tait.-br. iii. 12. 5. 

6. Vai^vasrijachiti. Tait.-br. iii. 12. 6 — 9, end of 
Brahmana. 

7. Arunaketukachiti. Tait.-&.ranyaka, i. 1. 

8. Sv&.dhy%a-br&hmana. Tait.-dranyaka, i. 2. 

They are given here as they follow one another in 

the text of the Apastamba-§&kh4, and this order is con- 
firmed in every particular by S&yana’s Commentary 
(MS. E. I. H. 1145), which is in fact a commentary 
intended for the Apastamba-^fi,kh5. of the Taittiriya- 
br5,hmana. According to his introductory remarks 
prefixed to each Anuvfika, the S5,viti-achiti occupies the 
tenth, the A^chiketachiti the eleventh Prapfithaka. In 
the twelfth Prapfithaka, he remarks, the Chfiturhotra 
and Vai&vasrija should be explained. But as the 
ishtis, called the DivaMyenis and Ap5,dyfis, form part 
of the complete Chfiturhotra (they stand either in the 
middle or at the end of it), they are explained first. 
Thus we find in the beginning of the twelfth Prapfi- 
thaka (iii. 12. 1.)’, the pratikas of the Y^jyfinuvUkyas 
of the Divah§yenis ; in iii. 12. 2. the rules for the same 
ishtis ; and in the same manner, the Yfijyfinuv£lky5.s 
of the Apfidyfis in iii. 12. 3., and the rules in iii. 
12. 4. Then follows the 0h4turhotra-chayana in iii. 
12. 5., and in the last four Anuvfikas the Vai^vasrija- 
chayana. 

A different order seems to have been observed in 
the Atreyi-Sfikh4 of the Taittiriya-brfihmana, for, 
although the same chapters are here ascribed to 
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Katba, their arrangement must have dijSfered, unless 
we suppose that the author of the K5,nd4nukrama in- 
troduced an alteration. He writes : “ T&vat Tittirih 
provacha, (Tittiris Taittiriya§5,kh5,pravartako -’nye- 
bhyo munibhyah §ishyebhj'ahprov5,cha.) Ath4shtau 
E5,thak4ni (ath5,nantaram KMhaka&ikh^pravartakena 
K5.thakamunin5, prokt5ny uchyante) : 

1. ' S5,vitra, Taittiriya-br5,hmana, iii. 10, 

2. N5,chiketa „ „ iii. 11. 

3. Chaturhotra „ „ iii. 12. 5. 

4. Vai^vasrija „ „ iii. 12. 6 — 9. 

5. Aruna, Taittiriya-5.ranyaka, i. 1. 

6. DivaMyenis, Taittiriya-br5,hmana, iii. 12. 1 — 2. 

7. Apad}4s „ „ iii. 12. 3 — 4. 

8. Sv5,dhy&ya-br&hmana, Taittiriya-5,ran.yaka, i. .2.” 

The second Anukramani of the Yajur-veda which 

we possess, belongs* to the Ch^rayaniya-6^kh5,, and is 
called the MantrlirshMhy5,ya.‘ The only copy which 
we have of it is found in the same MS. which con- 
* tains the 0haraka-&&kh5,,^ and it is evidently intended 
as an index to this felikhA Nor is there anything 
anomalous in this, if we remember that the Gh4- 
rayaniya-§5,kh^ is a subdivision of the Charaka-s5,kh4. 
But what is less intelligible is the title given to the 
text, which instead of Yajur-veda, is called in the MS. 
Yajur-veda-kathaka. This title, KMhaka, cannot well 
refer to the Mkh5, of the Kathas, for this is itself a 
subdivision of the Charakas. It must most likely be 
taken in the same sense in which K^thakawas explained 
before, ^. e. “ KMhakamunina proktam though it is 
strange that the very chapters which in the Apastamba- 

> See Catalogue of the Berlin MSS., No. 142. 

2 The title is “ EkottarasatadhYaryusakhaprabhedahhinne 
Yajui'vedakathake Charakasakha.” 

Q 
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of the Taittiriyaka are ascribed to Katha, are 
wanting in our S^khd, while all the other sacrifices 
which are described in the Taittiiiya-sanhitfi and Br4h- 
mana, are laid down in very much the same order. 

The third Anukramani, that of the M^dhyandina- 
Mkha of the Vajasaneyaka, is ascribed to Kfityfi- 
yana, who is mentioned also as the author of an . 
. Anuvak^nukramani. It gives the names of the poets, 
the deities, and the metres, for all the verses of the 
Sanhit&., including the Khila (Adhyfiya26 — 35.), and 
the Sukriya portions (Adhy. 36—40.). 

< For the S6,ma-veda we have two classes of Anukra- 
ji mantis, the former more ancient, the latter more modern 
’ than those of the other Vedas which we have hitherto 
examined. One index to the hymns of the Sfima-veda 
(followingthe order of theVeyaghna and Aranyaghna) 
has been preserved under the name of Arsheya-brhh- 
mana^, a title by which this work is admitted within 
the pale of the revealed literature of the Brahmans. 
Allusions to the names of poets and deities of different" 
• hymns occur in the Br^hmanas of other Vedas also ; 
but in none, except the Shma-veda, have these scat- 
tered observations been arranged into regular Anukra- 
manis before the beginning of the Sfitra period, or 
been incorporated in the body of their revealed lite- 
rature. What the Brahmans call Sruti or revelation, 
signifies, as we saw, what is more ancient than the 
Sfitras ; and that the Arsheya- brahmana is earlier at 
least than Khtyhyana, can be proved by the fact of 
Khty&yana’s quoting passages from it.® It has been 
pointed out as a distinguishing mark of the Brhh- 

^ See Benfey, Sama-veda, p. vii. 

^ In tlie first cliapter of tlie Arslieja-bralunana, we read: 
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manas of the S&ma-veda that they are never ac- 
cented, but it is doubtful whether any conclusion 
could be drawn from this as to their being of later 
origin than the Br^hmanas of the other Yedas.^ 

But while the existence of an Arsheya-br^hmana 
shows that the Chhandogas were the first to compose 
an index to their sacred literature, we find that their 
regular Anukramanis are more modern than those of 
the Eig-veda, and must be referred to a class of 
works known by the name of Pari^ishtas. They 
are contained in MS. Bodl. "Wilson 466, where they 
form the fifth and sixth of the twenty PariSishtas 
attached to the S^ma-veda. Their title is, “ Nai- 
gey&,n4m rikshv &rsham,” and “NaigeyS,n4m rikshu 
daivatam,” and they give respectively the names of 
the poets and the deities for the verses composing the 
Archika of the Chhandogas according to the ^^kh4 

^ (MS. 

689. 71^ IT TTTTft^rn*»T^ ^fTETT- 

This passage is referred to by Ela- 

tyayana, when he says : 

m m TTFft- 

See also IC^tyayana’s Introduction 

to his Anukramani of the Mldhyandina-sakha, and Big-veda- 
bhashya, p. 40. 

‘ Kumlrila says : ^ 

¥% sf grf%- 
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of the Naigeyas, a subdivision of the Kauthumas. 
It agrees on the -whole, but not in all particulars 
■with the ^4kh& published by Stevenson and Benfey, 
and it has been supposed that their text is taken 
from MSS. belonging to the R^n&yaniya S^kh&. The 
most characteristic difference between these Pari^ish- 
tas and the Arsheya-brihmana seems to lie in this, 
that the latter refers to the original prayer-books of 
the Chhandogas, the Veyag&na, and Aranyag4na, 
whUethe former follow the Sanhit4, including Archika 
and Staubhika, or as they are also called, Phrv^rchika 
and Uttar^rchika. 

For the fourth Veda, the Atharvana, or Brahma- 
veda, an Anukramani has been discovered by Pro- 
fessor Whitney in a MS. of the British Museum, 
prepared for Col. Polier. A copy of this MS. is 
found in MS. 2142 of the East India House. It is a 
complete index to the SanhM in 10 Patalas, written 
: in a simple and intelligible style. Its title is Brihat- 
j sarv^nukramani. 

It is evident, that if it were possible to determine 
the age of the Anukramanls, we should have a ter- 
minits ad quern for the Vedic age. The index of the 
Rig'Veda enables us to check almost every syllable 
of the hymns ; and we may safely say that we possess 
exactly the same number of verses, and words, and 
syllables in our MSS. of the Rig-veda as existed at 
the time of K^tyiyana. The index of the Atreyi- 
feikhS. (by Laug^kshi ?) authenticates our MSS. not 
only of the Sanhit^, but also of the Br&hmana and 
Aranyaka of the Taittinya-veda, and the index to 
the Kathaka refers to a work exactly the same as that 
of which we possess the text in MS. The Arsheya- 

‘ Cf. Sfima-veda, ed. Benfey, p. xx. 
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brahmana presupposes the existence of the G&nas of 
the S&ma-veda, and the Anukramanis of the Naigeyas 
could only have been written after the text of the 
more modern Archika had branched ojff into diffe- 
rent S&kh&s. • 

The only Anukramanis of which the authors are 
known are, the Anukramanis of iSaunaka to the Rig- 
veda, and the two SarvS.nukramas of K^ty&yana, one ’ 
to the Rig-veda, the other to the white Yajur-veda. 
We shall see whether it is possible to fix the age of 
these two writers. 

We remarked before, that the Anukramani of 
K&ty&yana, if compared with the Anuv&k&nukramani 
of Saanaka, shows the same progress in style which 
we may always observe between these two writers. 
iSaunaka writes in mixed Slokas, and takes great 
liberties with the metre ; K4ty&yana writes in prose, 
and introduces the artificial contrivances of the later 
Sfitras. Again, Saunaka’s index follows the origi- 
nal division of the Rig-veda into Mandalas, Anuv^ 
kas, and. Sfiktas ; Katy&yana has adopted the more 
practical and more modern division into Ashtakas, 
Adhy^yas, and Vargas. The number of hymns is the 
same in Saunaka and K4ty4yana. They both follow 
the united 64kh4 of the Sitkalas and B4shkalas, and 
bring the number of hymns, exclusive of all Khilas, 
to 1017. Before this union took place, the Bash- 
kalas counted eight hymns more than the S-4ka- 
las, i. e. 1025 instead of 1017 ; and they read some of 
the hymns in the first Mandala in a different order.* 

^ In the ^akala-Mkha, the hjmns of Gotama are followed by 
those of Kiitsa, Kakshivat, Paruchchhepa, and Dirghatamas ; in 
the Btishkala-sakha their order was^ Gotama, Kaksluvat, Paruch- 
chhepa, Kiitsa, Dirghatamas. 
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The Khilas, or supplementaiy hymns, are omitted in 
the Anukramanis of Saunaka and K&ty&yana, though 
they were known to both ; ^aunaka, however, ex- 
cludes them more strictly than Ki,ty4yana.’ The 
latter has admitted fhe eleven VMakhilya-hymns, 
and thus brings the total number of hymns to 1028. 

From all these indications we should naturally be 
led to expect that the relation between Saunaka and 
K^ty4yana was very intimate, that both belonged to 
the same S^kh&, and that ^aunaka was anterior to 
£4ty&yana. We know of only one other writer 
whose works are equally intended for the united 
64kh^ of the S^kalas and B4shkalas ; this is A&va- 
l&yana, the author of twelve books of Srauta-sixtras, 
of four books of Grihya-shtras, and of some chapters 
in the Aitarey^ranyaka.^ 

Let us see now, whether these indications can be 
supported by other evidence. 

Shadguru§ishya in his Commentary on K&ty&yana’s 
Sarvanukrama, says: — 

“Bunahotra, the great Muni, was born of Bharad- 
v4ja, and of him was born Saunahotra, all the world 
being a witness. Indra himself went to the sacrifice 
of the Rishi in order to please him. The great 
Asuras, thinking that Indra was alone, and wishing 


f ; or, according 


to MS, 502., Wrrni 

2 Thus it is said : TTcp^ f%- 



6rauta- 


siitra-blulshja, i. I. 
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to take him, surrounded the sacrificial inclosure. 
Indra, however, perceived it, and taking the guise of 
the Rishi, he went away. The Asuras seeing the sa- 
crificer again, seized ^aunahotra, taking him for Indra. 
He saw the god that is to be worshipped, and saying, 
*I am not Indra, there he is, ye fools, not I,’ he 
was released by the Asuras. Indra called and spake 
to him: ‘Because thou delightest in praising, there- 
fore thou art called Gritsamada, 0 Rishi ; thy hymn 
wiU be called by the name of Indrasya indnyam, the 
might of Indra. And thou, being born in the race of 
Bhrigu, shalt be Saunaka, the descendant of Sunaka, 
and thou shalt see again the second Mandala, together 
with that hymn.’ He, the Muni Gritsamada, was 
bom again, as commanded by Indra. It was he who 
saw the great second Mandala of the Rig-veda as 
it was revealed to him together with the hymn Sa- 
janiya ; it was he, the great Rishi, to whom at the 
twelve years’ sacrifice, Ugrasravas, the son of Eoma- 
harshana, the pupil of Vy&sa, recited, in the midst of 
the sacrifice, the story of the Mah^bh^rata, together 
with the tale of the Harivan^a, a story to be learnt 
from Vy^sa alone, full of every kind of excellence, 
dear to Hari, sweet to hear, endowed with great 
blessing. It was he who was the lord of the sages, 
dwelling in the Naimishiya forest ; he, ^yho to the 
King 6at4nika, the son of Janamejaya, brought the 
laws of Yishnu, which declare the powers of Hari. 
That Saunaka, celebrated among the Rishis as the 
glorious, having seen the second Mandala, and heard 
the collection of the Mah&bh^rata, being also the 
propagator of the laws of Yishnu, the great boat 
on the ocean of existence, was looked upon by the 
great Rishis as the only vessel in which worshippers 
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might get over the Bahvricha, with its twenty-one 
S^kh^s, like one who had crossed the Rig-veda. 
There was one S^kh^ of S^kala, another of B&shkala : 
taking these two Sanhit^s, and the twenty-one Br4h- 
manas, the Aitareyaka, and completing it with others, 
Saunaka, revered by numbers of great Rishis, com- 
posed the first Kalpa-shtra.” 

It need hardly be pointed out that this passage 
contains a strange and startling mixture of legendary 
and historical matter, and that it is only the last 
portion which can be of interest to us. The story of 
Saunahotra, the son of Sunahotra, and grandson of 
Bharadv&ja, being boi’n again as Gritsamada-Sau- 
naka, may have some historical foundation, and the 
only Avay in which it can be interpreted, is, that 
the second Mandala, being originally seen by Grit- 
samada, of the family of Bhrigu, was afterwards 
preserved by ^aunahotra, a descendant of Bharadvfija, 
of the race of Angiras, who entered the family of 
Bhrigu, took the name of Saunaka, and added one 
hymn, the twelfth, in praise of Indra. This is partly 
confirmed by KS,tyfiyana’s Anukramani^, and by 
■the Rishyanukramani of Saunaka.^ It would by 
no means follow that ^aunaka was the author of the 
hymns of the second Mandala. The hymns of that 
Mandala belong to Gritsamada of the Bhrigu race. 
But 6aunaka may have adopted that Mandala, and 

" rPSfT ?f%5r ’Siw 

^5!^ ^rlt virTM HUWT <5 
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by adding one hymn, may have been said to have 
made it his own. Again, it does not concern us at 
present whether Saunaka, the author of the Kalpa- 
shtra, was the same as Saunaka, the chief of the sages 
in the Naimishiya forest, to whom, during the great 
twelve-years’ sacrifice, UgraSravas related the • Ma- 
h&bharata, and who became the teacher of Satanika, 
the son of Janamejaya. If this identity could be 
established, a most important link would be gained, 
connecting Saunaka and his literary activity with 
another period of Indian literature. This point must 
be reserved for further consideration. At present we 
are only concerned with Saunaka, the author of the 
Kalpa-sfitras and other works composed with a view of 
facilitating the study of the Rig-veda. 

ShadguruMshya continues : 

“ The pupil of^aunaka was the Reverend AsvaM- 
yana. He, having learned from ^aunaka all sacred 
knowledge, made also a Sfitra and taught it, thinking 
it would improve the understanding and please 
iSaunaka. Then, in order to pleasfi his pupil, iSaunaka 
destroyed his own Sfitra*, which consisted of a thou- 
sand parts and was more like a Brahmana. ‘This 
Sfitra,’ he said, ‘ which ASval&yana has made and 
taught, shall be the Sutra for this Veda.’ There are 

means ^^torn,” and corresponds with Sutra, “a 
thread.” A similar expression is which is applied, for 

instance, to tlie Mahabhlshya, when it fell into disuse in Kashmir. 
See Rajatarangini, Histoire des Rois du Kashmire, traduite et 
commentee par M. A. Troyer, iv. 487.; and Bohtlingk, Panini, 
p. xvi. The true sense seems to be that in which Devarajayajvan 
uses in such passages, as 

A work was lost when the chain of 

the oral tradition was broken. 
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altogether ten books of Saunaka, written for the pre- 
servation of the Eig-veda ; 1. The index of the 
Rishis ; 2. The index of the Metres ; 3. The index 
of the Deities; 4. The index of theAnuvakas; 5. 
The index of the Suktas; 6. The Vidh^na (employ- 
ment) of the Rich-verses; 7. The employment of the 
PMas^ ; 8. The B^rhaddaivata ; 9. The Pratisakhya^ 
of the Saunakas ; 10. His Sral.rta work on matters of 
law.® Aival&,yana having learnt all these ten Shtras, 
and knowing also the Gotras (genealogies^), became 
versed in all the sacrificed by the favour of 6aunaka. 
The sage Katyayana had thirteen books before him : 
ten of Saunaka and three of his pupil A§valAyana.® 
The latter consisted of the Shtras in twelve chapters, 

^ I read because these must be two different 

works, the Rigvidhana and Padavidhana, in order to complete the 
number of ten. The Eigvidhana exists in MS. (E. 1. H. 1723), 
and is not only written in Saunaka’s mixed Slokas, but distinctly 

ascribed to him in the second verse ; 

lie book ends with the words 

5m: I Nevertheless, in the form in which we have it, it is later 

than Saunaka. The term Rigvidh§.na is mentioned in the Taitti- 
riyaranyaka. 

2 This must be the PratisS-khya of the Rig-veda, and not of the 
Atharva-veda, which is likewise ascribed to ^aunaka, the Chitur- 
adhyayikam 6aunakiyam. 

^ See Stenzier, Indische Studien, i. p. 243. 

4 is unintelligible. Should it be 

■ ■■ 

^ All the works of Asvalayana still exist, as Shadguruidshya 
describes them. Instead of it would be better to read 

wil 
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(Srauta-sulra), the Grihya-sutras in four chapters, 
and the fourth Aranyaka (of the Aitarey^ranyaka) 
by Asvalayana. The sage K&tyayana, having mas- 
tered the thirfeeid books of Saunaka and of his pupil, 
composed several works himself ; the Sutras of the 
VHjins^, the XJpagrantha® of the S^ma-veda, the 
^lokas^of the Smriti (the Karmapradlpa),theBrahma- 
Karik^s of the Athar vans®, and the Mah&.varttika®, 
which was like a boat on the great ocean of PInini’s 
Grammar. The imles promulgated by him were ex- 
plained by the Reverend PatanjalP, the teacher of the 
Yoga-philosophy, himself the author of the Yoga-&4stra 
and the Nid^na, a man highly pleased by the great 
commentary, the work of the descendant of Sfl,ntanu. 
Now it was K4tyayana, the great sage, endowed with 
these numerous excellencies, who composed, by great 
exertion, this Sarvinukramanl. And because it gives 
the substance of all the works composed by Saunaka 
and his pupils, therefore the chief among the Bahvri- 
chas have called it the General Index.” 

1 If this number is right, ^aunaka’s Srauta-sutra could not have 
been destroyed at the time of KMyayana. 

2 The Kalpa-sutras of the Yajur-veda. On the Vajins or 
Vajasaneyins, see Colebrooke, Essays, i, 6 L 

^ See page 210. Upagrantha is not to be taken in the sense of 
Farimshta. 

^ Bhrajamana, is unintelligible; it may be Farshada. 

^ These Karikas have not yet been met with- 

® The Yarttikas to Fauini, 

7 Fatanjali, the author of the Mahabhashya, according to tradi- 
tion called by the name of Bhartrihari also, was tlie reputed 
author of the Yoga-sutras. On these a commentary was written 
by Yyasa, who might be called a descendant of Siintanu. The 
reading may not be quite correct, and Mahabhashya is more 
likely to refer to Fatanjali’s own work; but the dental n of the 
MSS. speaks rather in favour of the reading mahabhagycna. 
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1 0]j^ j[92. Weber, Catalogue, p. 12. 

2 Ch. 192., W. 379. ? 

® Ch., W. 

" fT 5rrm Ch., w. 

'5 Bv. II. 12., the Sukta with the refrain, ‘^sa jantisa indrah/' 
« Ch., w. 
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^ rTTTMft 
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’?rr^g^wftWTm 7m w 

4 ^11 
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^ W^T Tikr ^?f^%:ii 
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^TSTTO^f^W^ 7%\\ 
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?[T^rsrra# ^ ’^ii 

^ KrwpER^:^i 

f^ , ,.,,- ,.|„| fi | „ ,, 1 1 , -,r-, ^ - '*N ■■ . ■<rs. ■ ... ' 

'^ftr 'iV^rRT ^TT^Mf 
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IT'fTWTf^^^TR:: qifw^ftWfT^iii 


» ^ «I W. CL a rr’ETT W. Ch. 

® ^nrarniV^; w., ^^riirRV^w ch. 
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W!ftrn1% ^Twf% qrrwf%:i 

?r?T»rT^5f 'ffT|fT:ll 

wt^TRT^: ^ gnifT i 





&c. 


If we accept this statement of Shadguru§ishya, — 
and it certainly seems to agree in the main with what 
we might have guessed from the character of the 
works, ascribed respectively to Saunaka, Aivalayana 
and Kdty&yana, . — we should have to admit at least 
five generations of teachers and pupils : first Saunaka ; ^ 
after him A^vaMyana, in whose favour iSaunaka is 
said to have destroyed one of his works ; thirdly, | 
K&ty^yana, who studied the works both of Saunaka I 
and A&valdyana; fourthly Patanjali, who wrote a 
commentary on one of K&ty4yana’s works; and 
lastly Vy&.sa, who commented on a work of Patanjali. 
It does not follow that K^tyiyana was a pupil of 
ASvaMyana, or that Patanjali lived immediately after 
Kitty 4yana, but the smallest interval which we can 
admit between every two of these names is that be- 
tween teacher and pupil, an interval as large as that 
between father and son, or rather larger. The ques- 
tion now arises : Can the date of any one of these 
authors be fixed chronologically? 

Before we attempt to answer this question, it will 
be necessary to establish the identity of Katy^yana 

Ch. W. W., Ch. 




1 



240 


VAEAETJCHI. 


and Vararuchi. K&ty4yana was the author of the 
Sarv^nukramani, and the same work is quoted as the 
SarvAnukramani of Vararuchi^, the compiler of the 
doctrines of ^aunaka. In Professor Wilson’s Cata- 
logue of the Mackenzie Collection, a PrdtiS^khya is 
ascribed to Vararuchi, and this can hardly be anything 
else but the MMhyandina-pr&tis&khya of K4tyfi,yana. 
Hemachandra in his Dictionary gives Vararuchi as a 
synonyme of K^ty&.yana without any further com- 
ment, just as he gives ^Mdturiya as a synonyme of 
P^nini. 

Let us now consider the information which we re- 
ceive about K4tyiyana Vararuchi from Brahmanic 
sources. Somadevabhatta .of Kashmir collected the 
popular stories current in his time, and published 
them towards the beginning of the twelfth century 
under the title of Katha-sarit-sdgara^, the Ocean of 
the Rivers of Stories. Here we read that K&tyayana 


1 MS. E, I. H. 576. contains a commentary on the Kig-veda, 


where a passs^e from the SarvS.nukramani is quoted as 

This commentary 


of Atm^nanda seems anterior, to Sayana. In the introduction 
different works and commentaries, connected with the Yeda are 
quoted, but MMhava and Sayana are never mentioned. We find 
the Skandabhashya, and commentators such as Udgitha-bliaskara, 


by Atniananda, and the same works were known also to Devara- 
jayajvan. Devarajayajvan, however, quotes not only Skanda- 
svfimin and Bliatta-bhaskara-mi^ra, but also Madhava. He there- 
fore was later than Madhava. Skandasvamin, and Bhaskara, on 
the contrary, were anterior to Madhava, being quoted in his com- 
mentary. Atmananda, though not quoted by Madhava, seems 
anterior to Madhava, and the authorities which he quotes are 
such as 6aunaka, Vedamitra (Sakalya), the Brihaddevata, Vishnu- 
dlmrmottara, and Yaska. 

2 Katha-saxit-sagara, edited by Dr. Hermann Brockhaus. Leip- 
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Vararuclii, being cursed by the wife of Siva, was born 
at Kau^ambi, the capital of Vatsa. He was a boy of 
great talent and extraordinary powers of memory. 
He was able to repeat to his mother an entire play, 
after hearing it once at the theatre ; and before he was 
even initiated he was able to repeat the Pr^ti^Mchya 
which he had heard from VyMi. He was afterwards 
the pupil of Varsha, became proficient in all sacred 
knowledge, and actually defeated P&nini in a gram- 
matical controversy. By the ‘ interference of Siva, 
however, the final victory fell to P^ini. K&ty&yana 
had to appease the anger of Siva, became himself a 
student of Pfinini’s Grammar, and completed and 
corrected it. He afterwards is said to have become 
minister of King Nanda and his mysterious successor 
Yogananda at P^taliputra. 

We know that K&.ty4yana completed and corrected 
P&nini’s Grammar, such as we now possess it.^ His 
Vfirttikas are supplementary rules, Avhich show a more 
extensive and accurate knowledge of Sanskrit than 
even the work of P^nini. The story of the contest 
between them was most likely intended as a mythical 
way of explaining this fact. Again we know that 
Kfity^yana was himself the author of one of the 
PrMi&fikhyas, and Vy&li is quoted by the authors of 
the Prfitisfikhyas as an earlier authority on the same 
subject.^ So far the story of Somadeva agrees with 
the account of ShadguruMshya and with the facts as 

1 The same question with regard to the probable age of Panini, 
jhas been discussed by Prof, Bohtlingk in his edition of Panini. 
Objections to Prof. Bohtlingk’s arguments have been raised by 
Prof. Weber in his Indische Studien. See also Pig-veda, Leipzig, 
1857^ Introduction. 

2 Cf. liig“veda, Leipzig, 1857, p. ixvii. 
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we still find them in the works of K6ty&yana. It 
would be wrong to expect 'in a work like that of 
Somadeva historical and chronological facts in the 
strict sense of the word ; yet the mention of King 
Nanda, who is an historical personage, in connection 
with our grammarian, may, if properly interpreted, 
help to fix approximately the date of K&ty&yana 
and his predecessors, Saunaka and ASval&yana. If 
Somadeva followed the same -chronological system as 
his contemporary and* countryman, Kalhana Pandita, 
the author of the R&jatarangini or History of Kashmir, 
he would, in calling Pfinini and Ktityayana, the con- 
temporaries of JSfanda and Chandragupta, have placed 
them long before the times which we ai-e wont to call 
historical^ But the name of Chandragupta fortunately 
enables us to check the extravagant systems of Indian 
chronology. Chandragupta, of Pdtaliputra, the suc- 
cessor of the Kandas, is Sandrocottus, of Palibothra, 
to whom Megasthenes was sent as ambassador from 
Seleucus Nicator ; and, if our classical chronology is 
right, he must have been king at the turning point of 
the fourth and third centuries B.c. We shall have to 
examine hereafter the different accounts which the 
Buddhists and Brahmans give of Chandragupta and 
his relation to the preceding dynasty of the jSlandas. 
Suffice it for the present that if Chandragupta was 
king in 315, Ktlt}4yana may be placed, according to 
our interpretation of Somadeva’s story, in the second 
half o f thejourth. centurxjBA?- We may disregard 
the story of Somadeva, which actually makes Kfityfi- 
yana himself minister of Kanda, and thus would make 
him an old man at the time of Chandragupta’s ac- 
cession to the thi'one. This is, according, to its own 
^ Lassen, indisebe AitertliumskundC;, ii. 18 , 
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showing, a mere episode in a ghost story', and had to 
be inserted in order to connect K&ty^yana’s story 
with other fables of the Kath&-sarit-s%ara. But 
there still remains this one fact, however slender it 
; may appear, that as late as the twelfth century A.D., 

; the popular tradition of the Brahmans connected the ; 

: famous grammarians K^ty&yana and P^nini with that 
period of their history which immediately preceded ; 
the rise of Chandragupta and hi^ 6udra dynasty ; and 
this, from an European point of view, we must place 
in. the second half of the fourth century b.c. 

The question now arises, can this conjectural date, 
assigned to K&tydyana, be strengthened by additional 
evidence? Professor Bohtlingk thought that this 
was possible ; and he . endeavoured to show that the 
great Commentary of Patanjali, which embraces both 
the Virttik&s of K^ty&yana and the Shtrasof P4n,ini, 
was known in the middle of the second century B.c. 
It is said in the history of Kashmir, that Abhimanyu, 
the king of Kashmir, sent for Brahmans to teach the 
Mah4bh4shya in his kingdom. Abhimanyu, it is true, 
did not reign, as Professor Bohtlingk supposed, in 
the second century b.c., but, as has been proved from 
coins by Professor Lassen, in the first century a.d. 
But even thus this argument is important. In the 
history of Indian literature dates are mostly so pre- 
carious that a confirmation even within a century? or 
two is not to be despised. The fact that Patanjali’s 
immense commentary on P^nini and K&ty^ana had 
become so famous ^s to be imported by royal autho- 
rity into Kashmir in the first half of the first century 

^ According to the southern Buddhists it \yas Chandragupta^ and | 
not Nanda, whose corpse was reanimated. As. Ees. xx. p. 167* ^ 
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A.D., shows at least that we cannot be very far wrong 
in placing the composition of the original grammar 
and of the supplementary rules of K&ty&yana on the 
threshold of the third century b.c. At what time 
the Mah&bh&,shya was first composed it is impossible to 
say. Patanjali, the author of the Great Commentary, 
is sometimes identified with Pingala ; and on this view, 
is Pingala is called the younger brother, or at least 
the descendant of P&ninP, it might be supposed that 
the original composition of the Mah&bh^shya belonged 
to the third century. But the identity of Pingala 
and Patanjali is far from probable, and it would be 
rash to use it as a foundation for other calculations. 

It will readily be seen how entirely hypothetical 
all these arguments are. If they possess any force 
it is this, that in spite of the conflicting statements 
of Brahmanical, Buddhist, and European scholars, 
nothing has been brought forward as yet that would 
render the date here assigned to K&ty4yana impos- 
sible. Eay more; — if we place K&,ty^yana in the 
second half of the fourth century, Afeval&yana, the 
pi’edecessor of K&,ty4yana, about 350, and Saunaka, 
the teacher of A^vaMyana, about 400 ; and if then, 
considering the writers of Sfitras anterior to Saunaka 
and posterior to I{5,ty5;yana, we extend the limits of 
the Sautra period of literature from 600 to 200, we 
are still able to say, that there is no fact in history 
or literature that would interfere with such an ar- 
rangement. As an experiment, therefore, though as 
no more than an experiment, propose to fix the 
years 600 and 200 B.C. as the limits of that age 

I ShadguruSishya ; rfW ^ 



Si&TEA PERIOD. 


245 


during which the Brahmanic literature was carried on 
in the strange style of Shtras. 

In order to try the strength of our supposition we 
shall ourselves attempt the first attack upon it. 

There is a work called the Un^di-sfitras, which, as 
it is quoted under this name by P^nini, must have 
existed previous to his time. The author is not 
known. Among the words the formation of which ^ 
is taught in the Un5,di-sfitrasS we find (iii. 140) dt- ; 
ndrah^ a golden ornament ; (iii. 2) Jinah, synony- | 
mous with Arhat, a Buddhist saint; (iv. 184) tiA-\ 
tarn, a golden diadem; (iii. 26) stilpah, a pile oft 
earth. 

The first of these words, din&ra, is derived by the 
author of the XJn^di-sfitras from a Sanskrit root, dtn. 
By other grammarians it is derived from dina, poor, 
and n, to go, what goes or is given to the poor. It 
is used sometimes in the sense of ornaments and seals 
of gold. These derivations, however, are clearly fan- 
ciful, and the Sanskrit dindra is in reality the Latin 
denarius.^ Now, if P5.nini lived in the middle of the 
fourth century b.c., and if the Un&di-sutras were an- 
terior to P&nini, how could this Roman word have 
found its way into the Un4di-siitras ? The word de- 

* A new and more correct edition of the ITnMi-sutras has lately 
been published by Dr. Aufreeht, Bonn, 1859. 

2 J. Prinsep says : “ The Boman denarius, from which Dinar 
was derived, was itself of silver, while the Persian Dirhem (a 
silver coin) represents the Drachma, or dram weight, of the 
Greeks. The weight allowed to the Dinar of 32 ratis, or 64 
grains, agrees so closely with the Boman and Greek unit of 60 
grains, that its identity cannot be doubted, especially when we have 
before us the actual gold coins of Chandragupta (?) (didrachmas), 
weighing from 120 to 130 grains, and indubitably copied from 
Greek originals, in device as well as weight.” 

B 3 
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narius is not' of so late a date in India as is generally 
supposed. Yet the earliest document where it occurs 
is the Sanchi inscription No. Burnouf remarked 
that he never found the word dihdra used in what he 
'considered the ancient Buddhist Sfitras. It occurs 
in the Avad&,na-^ataka, and in the Divyavadana. It 
would seem to follow, therefore, either that the Un&- 
di-shtras and P^nini must he placed later than Chan- 
dragupta, or that the Shtra in which this word is 
explained is spurious, It would not be right to 
adopt the latter supposition without showing some 
cause for it. It is well known that in a literature 
which is chiefly preserved by oral tradition, correc- 
tions and additions are more easily admitted than in 
works existing in MS. The ancient literature of 
India was continually learnt by heart ; and even at 
the present day, when MSS. have become so common, 
some of its more sacred portions must still be ac- 
quired by the pupil from the mouth of a teacher, and 
not from MSS. If new words, therefore, had been 
added to the language of India after the first com- 
position of the UnMi-sfitras, there would be nothing 
surprising in a Sutra being added to explain such 
words. Happily, however, we are not left in this 
. instance to mere hypothesis. Ujjvaladatta, the 
author of a commentary on the Un4di-sfitras, forms 
a favourable exception to most Sanskrit commen- 
tators, in so far as he gives us in his Commentary 
some critical remarks on the readings of MSS. which 
he consulted. He states in his introduction that he had 
consulted old MSS. and commentaries, and he evi- 
dently feels conscious of the merit of his work, when 

’ Journal A. S. B., vol. vi. p. 455. Notes on tlie facsimiles 
of the inscriptions from Sanchi near Bhilsa, by James Prinsep. 
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he says, “ If anybody, after having studied this com- 
mentary of mine, suppresses my name in order to 
put forth his own power, his virtuous deeds will 
perish.”’ Now in his remarks on our Shtra, Ujjvala- 
datta says, “ Din&ra means a gold ornament, but this 
Shtra is not to be found in the Shtivritti and Deva- 
vritti.”^ If, therefore, the presence of this word in 
the Un&di-shtras would have overthrown our calcu- 
lations as to the age of Ptoini and his predecessor 
who wrote the Sutras, the absence of it except in one 
Shtra, which is proved to be of later date, must serve 
to confirm our opinion. Cosmas Indicopleustes re- 
marked that the Eoman denarius was received 'all 


over the world ; and how the denarius came to mean 
in India a gold ornament we may learn from a pas- 
sage in the “ Life of Mah&vira.”® There it is said 
that a lady had around her neck a string of grains and 
golden dinars, and Stevenson adds that the custom 
of stringing coins together, and adorning with them 
children especially, is still very common in India. 

That Ujjvaladatta may be depended. upon when he 
makes such statements with regard to MSS. or com- 
mentaries, collated by himself, can be proved by 
another instance. In the Un^di-sfitras IV. 184, we 
read: “ kritrikripibhyah kitan.” Out of the three 
words of which the etymology is given in this Sfitra, 
hifUam, water, and kirUam, a crest, are known as 
ancient words. The former occurs in the Gana 


1 

Trw??r^T^ rrer ^r^ii 

3 Kalpa-sutraj translated hf Stevenson, p. 45, 



248 


S^TEA PEEIOD. 


Kripan^di (P4n. VIII. 2. 18. 1.) ; the other in the 
Gana arddharchMi. The third word, however, tiiita, 
a tiara, has never been met with in works previous to 
Pinini. Now, with regard to this word, Ujjvaladatta 
observ.es that it is left out in the Ny^sa.^ The au- 
thority of this work, a commentary by Jinendra 
on the K^Mk&vritti, would, by itself, be hardly of 
sufficient weight ; but on referring to the MS. of 
Mah&bh&shya at the Bodleian Library, I find that 
there also the Sfitra is quoted exactly as Ujjva- 
ladatta said, i. e. without the root from which tiAta 
is derived. Having thus found Ujjvaladatta trust- 
worthy and accurate in his critical remarks, we feel 
inclined to accept his word, even where we cannot 
control him, or where the presence of certain words 
in the Sfitras might be explained without having 
recourse to later interpolations. Thus stupah, which 
occurs III. 25, might be explained as simply meaning 
a heap of earth. Nay, it is a word which, in its more 
general sense, is found in the Veda. Yet the .most 
common meaning of st&pa is a Buddhist monument, 
and as we are told by Ujjvala, that this word does 
not occur in the Sativritti, and that in the Sarvasva 
it is derived in a diiferent manner, we can have little 
doubt that it was not added till after the general 

Colebrooke^ Miscellaneous Essays, ii. 40, mentions this work in 
bis list^of Sanskrit grammars; ^^Nyasa or Kasika vritti pan- 
jika by Jinendra: another exposition of the Kasika vritti, with 
explanatory notes by Rakshita/^ *He adds, however, with his 
usual caution : I state this with some distrust, not having yet 
seen, the book. The Nyisa is universally cited; and the Bo- 
dhinyasa is frequently so. Yopadeva’s Kavyakamadhenu quotes 
the ISTyasa of Jinendra and that Jinendrabuddhi.” 
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spreading of Buddhism and the erection of Topes in 
India; a negative argument which gives additional 
strength to the supposition that the original Un&di- 
shtras were composed before that period.* 

To add one more instance. In all the editions 
of the IJn&di-shtras, Jina occurs as the name of 
the founder of a Bauddha sect. As many scholars 
have assigned to Jina and the Jains a very modern 
date, the presence of this name might seem to throw 
considerable doubt on the antiquity ascribed to the 
Un&di-s'utras. In a passage of S&yana, however (Rv. 
i. 61. 4.), where he has occasion to quote the Sutra 
containing, among other words, the etymology of 
Jina, all the MSS. omit the root from which Jina is 
said to be derived. It is equally omitted in Nrisinha’s 
Svaramanjari. 

The test which has thus been applied to our chrono- 
logical arrangement of the Shtra literature in general, 
in the case of the Un&,di-shtras, so far from invali- 
dating, has rather strengthened our argument for 
placing the whole literature of the Shtras, at least of 
those which are connected with the Vedas, between 
the years 600 and 200 b.c. 

Paei&shtas. 

her e is one class of works which must be men- 
tioned before we leave the Shtra period, the so-called 
Pari'sislitas. They are evidently later than the Siitras, 
and their very name, Paralipomena, marks their 
secondary importance. They have, however, a cha- 
racter of their own, and they ^represent a distinct 
period of Hindu literature, which, though it is of 

^ The word stupa does not occur in Panini or the Ganapatha. 
Sayana to Rv. i, 24. 7. does not quote the Unadi-sutra, but de- 
rives stupa from a root styai, affix pa, . 
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less interest to the student, and though it shows clear 
traces of intellectual and literary degeneracy, is not 
on that account to be overlooked by the historian. 
Some of the more substantial Parisishtas profess to 
be composed by authors whose names belong to the 
Shtra period. Thus Saunaka is called the author of 
the Charanavyh-ha by the commentator of Phraskara’s 
Grihya-sutras, R^ma-krishna^ (MS. E.I.H. 440. 577. 
912.) ; a writer no doubt quite untrustworthy where 
he gives his own opinions, but yet of some import- 
ance where he quotes the opinions of others. Iv4- 
tydyana is quoted as the author of the Chhandoga- 
pari^ishta.^ The same KuSika, who is known as the 
author of the Shtras for the Atharvana, is mentioned 
as the author of the Atharvana-pariMshtas also. 
Other PariSishtas, though not ascribed to K&ty&yana, 
are said to be composed in accordance with his opi- 
nions.® Again, while the Gribya-shtras of the 
Chhandogas are acknowledged as the work of Go- 
bhila, a Parisishta on the same subject is ascribed to 
the son of Gobhila.^ The names of Baunaka and 
R&ty&yana are frequently invoked at , the beginning 
of end of these works, and* though some of them 
appear to us simply useless and insipid, it is not to be 




3 MB. Bodl. W. 510. ^q^- 

qfti qrTWTwmTrrqTii 


“ MS. Bodl, W. 504. STTiJ 
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denied that others contain information which we 
should look for in vain in the Shtras. Their style is 
less concise than that of the Shtras. The simple 
Anush tubh Sloka preponderates, and the metre is 
more regular than that of the genuine Anushtubh 
comj)ositions of Saunaka. Their style resembles that 
of the B&,rhaddaivata and Rig-vidh4na, works ori- 
ginally composed by Saunaka, but handed down to 
us, as it would seem, in a more modern form. But 
on the other side the Parisishtas have not yet fallen 
into that monotonous uniformity which we find in 
works like the M4nava-dharma-&dstra, the Paddhatis, 
or the later Purinas ; and passages from them are 
literally quoted in the Purina s. The Parisishtas, 
therefore, may be considered the very last outskirts 
of Vedic literature, but they are Vedic in their cha- 
racter, and it would be difficult to account for their 
origin at any time except the expiring moments of 
the Vedic age. 

The following argument may serve to confirm the 
favourable view which I take of some of the Pari- 
Sishtas. Besides the MSS. of the Charanavyuha, 
there is a printed edition of it in Rdja RMhak^nta 
Deva’s ^abdakalpadruma. ■ This printed text is evi- 
dently taken from more modern MSS. It quotes seven- 
teen instead of fifteen Sakhis of the V^jasaneyins ; 
whereas the original number of fifteen is confirmed by 
our MSS. of the Charanavyfiha, by the PratijnlL-pari- 
sishta, and even by so late a work as the Vishnu-purdna 
(p. 281.). We may therefore suppose that at the 
time when the Pari^ishta, called the Charanavyuha, 
was originally composed, these two additional B5,kh5.s 
did not yfet exist. Now one of them is the S&,khd of 
the KMy&yaniyas, a S^kh& like many of those men- 
tioned in the Pur^nas, founded on Sutras, not on 
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Br^hmanas. The fact, therefore, of this modern iSilkhS, 
not being mentioned in the original Charanavyhha 
serves as an indication that at 'the time of the original 
composition of that PariMshta sufficient time had not 
yet elapsed to give to E&ty&yana the celebrity of 
being the founder of a new S5,kh4. On the other hand 
it should be seated that P&nini does not seem to have 
known- literary works called Pari^ishtas.^ 

The number of Pari§ishtas is frequently stated at 
eighteen. This may have been their number at some 
time, or for one particular Veda, but it is now 
considerably exceeded. The Charanavyuha, itself a 
Pariiishta, gives the same number ; but it seems to 
speak of the Pari^ishtas of the Yajur-veda only. There 
is a collection of Parisishtas for each Veda. Works, 
such as the Bahvricha-pariMshta, ^4nkhayana-pari- 
Sishta, A^vahiyana-grihya-pariiishta, must be ascribed 
to the Rig-veda. One MS. (Bodl. 466.) contains a 
collection of PariMshtas which belong to the Sfi.ma- 
veda. At the end of the first treatise it is said : “ iti 
Sfi.mag&n^m chhandah sam4ptam,” “here end the 
metres' of the Sama-singers.” ^ Other treatises be- 
gin Avith the invocation, “ Namah S4maved5,ya.” The 
second is called Kratu-sangraha®, on sacrifices ; the 
third, Viniyoga-sangraha, on the employment of 
hymns; the fourth, Somotpattih, on the origin t>f 
Soma. The fifth and sixth treatises contain the index 
to the Archika of the Saina-veda after the Naigeya- 
^^kh4. As no pointed allusions to other Vedas occur 

• Parisishta occurs only as a pratyudaharana in Pan. iv. 1. 48, 
but it is used there as a feminine, and in quite a different sense._ 

2 It is also called chhandasdm vichayah, and contains quotations 
from the Tandya-brahmana, Pingala, the NidS,na, and Ufetha-sastra. 

® The Kratu-sangraha and Vini 3 ''oga-sangraha are frequently 
quoted by Sayana in bis commentary on the T^ndyabrahmana 
in elucidation of obscure passages. (Buhler.) 
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in these tracts, the. whole collection of these Pari- 
Sish^s may be classed as S4ma-veda literature. The 
Chhandoga-pari^ishta, however, which is commonly 
ascribed to K4ty5,yana, is not found in this MS. The 
PariSishtas of the Yajur-veda’ are enumerated in the 
Charanavyuha, and will have to be examined presently. 
Those of the Atharvana are estimated by Professor 
Weber at seventy-four*, and are said to be written 
in the form of dialogues, in a style similar to that 
of the Pur5,nas, and sometimes, we are told, agreeing 
literally with chapters of the astrological Sanhit^s. 

According to the Charanavyuha® the following are 
the eighteen Pari^ishtas of the Yajur-veda : 

1. The Ydpalakshanam; according to Vy5,sa’s 
CharanavyAha, the Upajyotisham. 

2. The Chh&galakshanam ; Mangalalakshanam, 
(Yyisa). 

3. The Pratijna ; Pratijn^nuv&kyam ? (Yy4sa). 

4. The Anuv5kasankhyd ; Parisankh}^ (Yy5.sa). 

5. The Charanavyuhah ; Charanavyuhah ( Yyasa). 

6. The Sraddhakalpah ; Srdddliakalpah (Yyasa). 

7. The iSulvikani or Sulvdni. 

8. The Parshadam. 

1 According to a passage in the Charanavyuha, belonging to the 
Atharvana, the number of the KauMkoktani Parimshtani would 
amount to 70. 

^ Besides the MS. of the E. I. H., and collations of some of the 
MSS. at Berlin, I have used the printed edition of the Charana- 
vyuha in Eldhakanta’s Sanskrit Encyclopaedia. The MSS. differ 
so much that it would be hazardous to correct the one by the 
other. . They probably represent different versions of the same 
text. The name of the author varies likewise. Sometimes he is 
called Saunaka, sometimes K^tyEyana, and in Badhakanta’s edi- 
tion, Vyasa. The last , is, perhaps, meant for the same whom we 
found mentioned before as the author of a Commentary on Patan- 
jali’>s Yoga. The text has since been published by Prof. Weber. 



254 PARI§ISHTAS. 

9. H'he Rigyajunshi. 

10. The Ishtakaphranam. 

11. The Pravar5dhy4yah ; Pravaradhayah (Yyasa, 

No. 7.) 

12. The Uktha45<strani ; ^5;stram (yy5,sa, No. 8.) 

IS. The Kratusankhyh ; Kratu (Vy5,sa, No. 9). 

14. The Nigamhh ; Agaraali (Vy5,sa, No. 10). 

15. The Yajnap5ir§ye or p5.rsvara ; Yajnam (Yyhsa, 
No. 11); P5,r^5,n (Vy5.sa, No. 12). 

16. The Hautrakam; Hautrakara (Vy&sa, No. 13). 

17. The * Prasavotth&nam ; Pa^avah ( Vyhsa, No. 
14) ; TJkth^ni, (Vy5,sa, No. 15). 

18. The Khrmalakshanam ; Khrmalakshanam, 
(Yy5,sa, No. 16). 

A similar order has evidently been followed in a 
collection of the Pari§ishtas, forming part of Professor 
Wilson’s valuable collection of MSS., now deposited 
in the Bodleian Library. The MS., however, is 
incomplete, and seems to have been copied by a 
person ignorant of Sanskrit from another MS., the 
leaves of which had been in confusion. Most of the 
MSS. of these Pari&htas are carelessly copied, whereas 
the MSS. of the Shtras are generally in excellent 
condition. The MSS. which E&ja E5.dhak4ntadeva 
used seem to have been in an equally bad state, if 
we may judge from the various readings which he 
occasionally mentions.^ But although the Bodleian 
MS. leaves much to desire, it serves at least to support 
the authenticity of the titles given in the MS. of the 
Charanavyhha against the blunders of the printed 
text. We find there: 

' For instance instead of tf]"- 
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1. The Ylipalakshanam^, a short treatise on the 
manner of preparing the sacrificial post. 

2. The Chh^galakshanam^, on animals fi.t for sacri- 
fice. 

3. The Pratijnfi..® It begins with giving some defi- 
nitions of sacrificial terms, but breaks off with the 
fourth leaf, whereas the PravarMhy.5,ya (No. 11) had 
already been commenced on the third, and is after- 
wards carried on on the fifth leaf. Thus we lose from 
the fourth to the eleventh Pari^ishta, which formed 
part of the original MS. if we may judge from the fact 
that the PravarMhy5,ya is here also called the eleventh 
PariMshta. 

4. The Anuv&kasankhy5, exists in MS. E.I.H. 965. 

5. The Charanavyuhah is found in numerous copies. 

6. The ^r4ddhakalpah exists in MS. E.I.H. 1201, 
and MS. Chambers 66. It is there ascribed to K4ty4- 
yana. There is also among the Chambers MSS. at 
Berlin (292 — 294) a SrMdha-kalpa-bh5,shya ascribed 
to Gobhila. 

7. The 6ulvik5,ni ai-e found in MS. Chambers 66, 
and a 6ulvadipik5,, MS. E.I.H. 1678. 

8. The Parshadam. This must not be mistaken 
for a Pratife5,khya, nor would it be right to call the 
Pr5,ti^5.khyas Pari^ishtas. The P5,rshada is a much 
smaller work, as may be seen from a MS. in the 
Royal Library at Berlin, Chambers-378. 

9. The Rigyajunshi is the only PariMshta that can- 
not be verified in MS. ; there is no reason for sup- 
posing that it was an Anukramani either of the 
Yajur-veda or Rig-veda. 

10. The Ishtakfipuranam has been preserved in 

1 MS. Chambers, 66. 

^ MS. Chambers, 66. 

^ Called Pratishthalakshanam in MS. Chambers, 66. 
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MS. Chambers 889, with a commentary by Karka, 
and in MS. Chambers 392, with a commentary by 
Y^jnikadeva. 

11. The Pravar&.dhy&yah is found again in our own 
MS., and is followed by a small tract, the Gotranir- 
nayah. The seven principal Pravaras are those of 
theBhrigus, Angiras, Vi^v5,mitras, Vasishthas, Iva^ya- 
pas, Atris, and Agastis. The eight founders of Gotras 
or families are Jamadagni, Bharad\4ja, Ti&v&raitra, 
Atri, Gautama, Vasishtha, Ka§yapa and Agastya.^ 
The whole treatise, of which more hereafter, is 
ascribed to K5.ty^yana.^ 

12. The Uktha-fe^stram is found in our MS. . So is 

13. The Kratusankhy4, which gives an enumeration 
of the principal sacrifices. 

14. The Nigama-pari§ishta is the last in our MS. 
It contains a number of Vedic words with their ex- 
planations, and forms a useful appendix to Yfiska’s 
Nirukta. It alludes not only to the four castes, btit 
the names of the mixed castes also, according to the 
Anuloma and Pratiloma order, are mentioned. 

The four last Pari^ishtas are wanting in our MS. 

The fifteenth, however, the Yajnapfir^vam is found 
in MS. E.I.H. 1729, Chambers, 358; the sixteenth, 
the Hautrakam, exists with a commentary in MS. 
Chambers 669. The two last Parisishtas have not 
yet been met with in MS., but we may probably 
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form some idea of the last, the Kilrmalakshanam, from 
some chapters of Var&hamihira’s Brihatsanhit^,, whei'e 
we find both a Kfirmavibh^gah and a Kiirmala- 
kshanam, the last being there followed by a chapter, 
called by the same name as the second PariSishta, 
Chh^galakshanam. 

Although there is little of real importance to be 
learned from these PariSishtas, the fact of their exist- 
i ence is important in the history of the progress and 
decay of the Hindu mind. As in the first or Chhandas 
period, we see the Aryan settlers of India giving free 
utterance to their thoughts and feelings, and thus 
creating unconsciously a whole world of religious, 
moral, and political ideas ; as we find them again 
during the second or Mantra period, carefully collect- 
ing their harvest ; and during the third or Br4hmana 
period busily occupied in systematising and interpret- 
ing the strains of their forefathers, which had already 
become unintelligible and sacred ; as in the fourth or 
Sutra period we see their whole energy employed in 
simplifying the complicated system of the theology and 
the ceremonial of the BrMimanas ; so we shall have to 
recognise in these Parisishtas anew phase of the Indian 
mind, marked by a distinct character, Avhich must 
admit of historical explanation. The object of the \ 
PariSishtas is to supply information on theological or i 
ceremonial points which had been passed over in the | 
Sfitras, most likely because they were not deemed of | 
sufficient importance, or because they were supposed I 
to be well knoAvn to those more immediately concerned. 
But what most distinguishes the Parisishtas from the 
Sutras is this, that they treat everything in a popular 
and superficial manner ; as if the time was gone, when 
students would spend ten or twenty years of their lives 

s . , 
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in fathoming the mysteries and mastering the intrica- 
cies of the BrMimana literature, A party driven to 
such publications as the PariSishtas, is a party fighting 
J a losing battle. We see no longer that self-compla- 
I cent spirit which pervades the Br5,hmanas. The 
I authors of- the Br&hmanas felt that whatever they 
i said must be believed, whatever they ordained must 
I be obeyed. They are frightened by no absurdity, and 
I the word “ impossible ” seems to have been banished 
I from their dictionary. In the Sutras we see that a 
change has taken place. Their authors seem to feel 
that the public which they address will no longer 
listen to endless theological swaggering. There may 
have been deep wisdom in the Brhhmanas, and their 
authors may have sincerely believed in all they said ; 
but they evidently calculated on a subinissiveness 
on the part of their pupils or readers, which only 
exists in countries domineered over by priests or pro- 
fessors. The authors of the Sutras have learned that 
people will not listen to wisdom unless it is clothed in 
a garb of clear argument and communicated in in- 
telligible language. Their works contain all that is 
essential in the Br4hmanas, but they give it in a 
practical, concise and definite form. These works 
were written at a time when the Brahmans were 
fighting their first battles against the popular doctrines 
of Buddha. They were not yet afraid. Their lan- 
guage is firm, though it is no longer inflated. 
“ Buddhism,” as Burnouf says,^ “ soon grew into a 
system of easy devotion, and found numerous recruits 
among those who were frightened by the difficulties 
of Brahmanical science. At the same time that 

* Burnouf, Introduction ^ I’Histoire du Buddhisme. Both, 
Abliandlungen, p. 22. 
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Buddhism attracted the ignorant among the Brahmans, 
it received with open arms the poor and the miserable 
of all classes.” It was to remove, or at least to sim- 
plify, the difficulties of their teaching, that men like 
^aunaka and K5,ty&yana adopted the novel style of 
the Shtras. Such changes in the sacred literature of 
a people are not made without an object, and the ob- 
ject of the Sutras, as distinct from that of the Br&h- 
manas, could be no other than to offer practical 
manuals to those who were discouraged by too elabo- 
rate treatises, and who had found a shorter way to 
salvation opened to them by the heretical preaching 
of Buddha. After the Sutras there is no literature 
of a purely Vedic character except the Pari^ishtas. 
They still presuppose the laws of the Stitras and the 
faith of the BiAhmanas. There is as yet no trace of 
any definite supremacy being accorded to iSiva or 
Vishnu or Bi'ahman. New gods, however, are men- 
tioned ; vulgar or popular ceremonies are alluded to. 
The castes have become more marked and multiplied. 
The whole intellectual atmosphere is still Vedic, and 
the Vedic ceremonial, the Vedic theology, the Vedic 
language seem still to absorb the thoughts of the 
authors of the Pari^ishtas. Any small matter that 
had been overlooked by the authora of the Stitras is 
noted down as a matter of grave importance. Subjects 
on which general instructions were formerly con- 
sidered sufficient, are now treated in special treatises, 
intended for men who would no longer take the 
trouble of reading the whole system of the Brah- 
inanic ceremonial. The technical and severe lan- 
guage of the ‘Sutras was exchanged for a free and 
easy style, whether in prose or metre ; and however 
near in time the Brahmans may place the authors of 

s 2 ■ 
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the Slitras and some of the Pari^ishta’s, certain it is 
that no man who had mastered the Sfitra style would 
ever have condescended to employ the slovenly dic- 
tion of the Pari^ishtas. The change in the position 
and the characters of the Brahmans, such as we find 
I them in the Sutras, and such as we find them again 
I in the Pari&ishtas, has been rapid and decisive. The 
! men. who could write such works were aware of their 
I own weakness, and had probably sutfei’ed many de- 
i feats. The world around them was moving in a new 
\ direction, and the old Vedic age died away in im- 
ipotent twaddle. 

Considerations like these, in addition to what we 
found before in inquiring into the age of K^ty^yana, 
tend to fix the Sfitra period, as a phase in the literary 
history of India, as about contemporaneous with the 
first rise of Buddhism ; and they would lead us to 
recognise in the Parisishtas the exponents of a later 
age, that had witnessed the triumphs of Buddhism 
and the temporary decay of Brahmanic learning and 
power. The real political triumph of Buddhism dates 
from A^oka and his council, about the middle of the 
third century b.c., and while most of the Vedic Sfitras 
belong to this and the preceding centuries, none of 
the Parisishtas were probably written before that time. 

Before the Council of P^taliputra the Buddhists 
place, indeed, 300 years of Buddhist history, but that 
history was clearly supplied from their own heads and 
not from authentic documents. Buddhism, up to the 
time of A^oka, was but one out of many sects esta- 
blished in India. There had been as yet no schism, 
but only controversy, such as we find in the Bi4h- 
manas themselves between different schools and par- 
ties. There were as yet no Brahmans as opposed to 
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Buddhists, in the later sense of the word. No separa- 
tion had as yet taken place, and the greatest reformers 
at the time of Buddha were reforming Brahmans. This 
is acknowledged in the Buddhist writings, though 
they probably were not written down before A§oka’s 
Council. But even then Buddha is represented as 
the pupil of the Brahmans, and no slur is cast on the 
gods and the songs of the Veda. Buddha, according 
to his own canonical biographer, learned the Rig- 
veda and was a proficient in all the branches of 
Brahmanic lore. His pupils were many of them 
Brahmans, and no hostile feeling against the Brah- 
mans finds utterance in the Buddhist Canon. This 
forms a sinking contrast with the sacred literature of 
the Jains. The Jains, though supposed to have made 
their peace with the Brahmans, yet in their sacred 
works, written towards the beginning of the fifth cen- 
tury a.d., treat their opponents with marked disrespect. 
Their great hero Mah&vira, though at first conceived 
by a Brahman woman, is removed from her womb 
and transferred to the womb of a Kshatriya woman, 
for “surely,” as Sakko (Indra) says^, “such a thing 
as this has never happened in past, happens not in 
present, nor will happen in future time, that an 
Arhat, a Chakravarti, a Baladeva, or a Yasudeva 
should be born in a low caste family, a servile family, 
a degraded family, a poor family, a mean family, a 
beggar’s family, or a Brahman’s family ; but, on the 
contrary, in all time, past, present, and to come, an 
Arhat, a Chakravarti, a. Yasudeva, receives birth in 
a noble family, an honourable family, a royal family, 
a Kshatriya family, as in the family of Ikshvdku, or 
the Harivansa, or some such family of pure descent.” 

1 Kalpa-sutra, p* 35. 
s a 
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Now this is mere party insolence, intelligible in the 
fifth century A. D., when the Brahmans, as a party, 
were re-establishing their hierarchical sway. Nothing 
of the kind is to be found in the canonical books of the 
Buddhists.' Buddha had his opponents, and among 
them chiefly the Tirthakas ; but so had all eminent 
sages of whom we read in the BrAhraanas. But Buddha 
had also his friends and followers, and they likewise 
were Brahmans and Rishis ; some of them accepted 
his doctrines, not excluding the abolition of caste. 
Buddhism, in its original form, was only a modifica- 
tion of Brahmanism. It grew up slowly and imper- 
ceptibly, and its very founder could hardly have been 
aware of the final results of his doctrines.' Before 
the time that Buddhism became a political power it 
had no history, no chronology, it hardly had a name. 
We hear nothing of Bauddhas in the Brahmanas, 
though we meet thei’e with doctrines decidedly Bud- 
dhistic. The historical existence of Buddhism be- 
gins with A6oka, and the only way to fix the real 
date of A4oka is by connecting him with Chandra- 
gupta, his second predecessor, the Sandrocottus of 
the Greeks. To try to fix it according to the early 
Buddhist chronology would be as hopeless as fixing 
the date of Alexander according to the chronology of 
the Pur&nas. 

It is possible to discover in the decaying literature 
of Yedic Brahmanism the contemporaneous rise of a 
new religion, of Buddhism. Every attempt to go 
beyond, and to bring the chronology of the Buddhists 
and Brahmans into harmony has proved a failure. 
The reason, I believe, is obvious. The Brahmans had 
a kind of vague chronology in the different capitals of 
their country. They, remembered the names of their 
kings, and they endeavoured to remember the years 
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of tlieir reigns. But to note the year in which an 
individual, such as Gautama S&kyasinha, was born, 
however famous he may have been in his own neigh- 
bourhood or even in more distant Parishads, would 
have entered as little into their thoughts as the 
Romans, or even the Jews, thought of preserving the 
date of the birth of Jesus before he had become the 
founder of a religion. Buddha’s immediate followers 
may have recollected and handed down, by oral com- 
munication, the age at which Buddha died; the age 
of his disciples too may have been recollected, to- 
gether with the names of some local R&jas who 
patronised Buddha and his friends ; but never, until 
the adoption of Buddhism as the state religion by 
A6oka, could there have been any object in connect- 
ing the lives of Buddha and his disciples with the 
chronology of the Solar or Lunar Dynasties of India. 
When, at the time of ASoka, it became necessary to 
give an account of the previous history of Buddhism, 
the chronology then adopted for the early centuries 
of that faith was necessarily of a purely theoretical 
kind. We possess more than one system of Bud- 
dhist chronology, but none of them can be considered 
authentic with regard to the times previous to A&oka, 
the second successor of Chandragupta. There is the 
system of the Southern Buddhists, framed in Ceylon; 
there are the various systems of the Northern Bud- 
dhists, prevalent in Nepal, Tibet, and China; and the 
system of the Pur&nas, if system it can be called, in 
which Sakya is made the father of his father, and 
grandfather of his son. To try to find out which of 
these chronological systems is the most plausible 
seems useless, and it can only make confusion worse 
confounded if we attempt a combination of the 
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three. It has been usual to prefer the chronology of 
Ceylon, which places Buddha’s death in 543 b.c. 
But the principal argument in favour of this date is 
extremely weak. It is said that the fact of the Cey- 
lonese era being used as an era for practical purposes 
speaks in favour of its correctness. This may be 
true with regard to the times after the reign of 
Asoka. In historical times any era, however fabu- 
lous its beginning, will be practically useful ; but no 
conclusion can be drawn from this, its later use, as to 
the correctness of its beginning. As a conventional 
era, that of Ceylon may be retained, but until new 
evidence can be bi'ought forward to substantiate the 
authenticity of the early histoiy of Buddhism as told 
by the Ceylonese priests, it would be rash to use 
the dates of the Southern Buddhists as a corrective 
standard for those of the Northern Buddhists or of 
the Brahmans. Each of these chronological systems 
must be left to itself. They start from ditferent pre- 
mises, and necessarily arrive at diflrerent results. 
The Northern Buddhists founded their chronology 
on a reported prophecy of Buddha, that “ a thousand 
years after his death his doctrines would reach the 
Northern countries.”^ Buddhism was definitely in- 
troduced into China in the year 61 a.d. ; hence the 
Chinese fix the date of Buddha’s death about one thou- 
sand years anterior to the Christian era. The valua- 
tions of the date, according to different Chinese au- 
thorities, are not considerable, and may easily be 
explained by the uncertainty of the time at which 
Buddhism found its ivay successively into the various 
countries north of India, and at last into China. 

’ Lassen, Indian Antiquities, ii. p. 58. Scliiefner, Melanges 
Asiatiques, i. 436. 
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Besides 950 or 949 B.cd, which are the usual dates 
assigned to Buddha’s death by .Chinese authorities, 
we may mention the years 1130, 1045, 767, for each 
of which the same claim has been set up. The 
year 1130 rests on the authority of Tchao-chi, as 
quoted by Matouanlin in the annals of the Soui.® 
Bahian, also, seems to have known this date; for, 
according to his editor, he placed the death of Buddha 
towards the beginning of the dynasty Tcheu, and 
this, according to Chinese chronology, took place in 
1122.® In another place, however, Bahian, speaking 
of the spreading of Buddhism towards the north, places 
this event 300 years after Buddha’s Kirv&na, 'or in 
the reign of the Emperor Phing-Wang. As this em- 
jDeror reigned 770 — 720, Bahian would seem to have 
dated the Nirvana somewhere between 1070 and 
1020. The date 767 rests on the authority of Ma- 
touanlin.'^ Brom Tibetan books no less than fourteen 
dates have been collected ® ; and the Chinese pilgrims 
who visited India found it impossible to fix on any 
one date as established on solid evidence. The list of 
the thirty-three Buddhist patriarchs, first published 
by Remusat (Melanges Asiatiques, i. p. 113), gives 
the date of their deaths from Chakia-mouni, who 
died 950 B.C., to Soui-neng, who died 713 a.d., and 
bears, like everything Chinese, the character of the 
most exact chronological accuracy. The first link, 

^ Lassen, ii. 52. Foucaux, Bgja Tcher Bol Pa, p. xi. 

^ Foucaux, 1. c. note communicated by Stan, Julien. 

3 Neumann, Zeitschrift fiir die Eunde des Morgenlandes, ii. 117; 
Lassen, ii. 54. 

4 Foucaux, 1. c. According to'Elaprotb Matouanlin places 
Buddha 688 to 609. 

® Csoraa, Tibetan Grammar, p. 199 — ^201. They are: 2422, 2144, 
2139, 2135, 1310, 1060, 884, .882, 880, 837, 752, 653, 576, 546. 
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however, in this long chain of patriarchs is of doubtful 
character, and the. lifetime of Buddha, from 1029 to 
950, rests only on his own prophecy, that a Millennium 
would elapse from his death to the conversion of 
China. therefore, Buddha was a true prophet he 
must have lived about 1000 b.c., and this date once 
established, everything else had to give way before 
it. Thus N&girjuna, called by the Chinese N&ga 
Koshuna, or Loung-chou, is placed in their own tradi- 
tional chronology, which they borrowed from the Bud- 
dhists in Northern India, 400 years after the Nirv5-na.' 
The Tibetans assign the same date to him.^ In the 
list of the patriarchs, however, he occupies the four- 
teenth place, and dies 788 years after Buddha. The 
twelfth patriarch, Maning (Deva Bodhisatva), is tra- 
ditionally placed by the Chinese 300 years after 
Buddha. In the list of the patriarchs he dies 618 
years after the Nirvh.na. 

But if in this manner the starting-point of the 
Northern Buddhist chronology turns out to be merely 
hypothetical, based as it is on a prophecy of ^uddha, 
it will be difficult to avoid the same conclusion with 
regard to the date assigned to Buddha’s death by the 
Buddhists of Ceylon and of Bui’mah and other coun- 
tries which received their canonical books from Cey- 
lon. ' The Ceylonese possess a trustworthy and intel- 
ligible chronology beginning with the year 161 B.C.® 
Before that time their chronology is traditional, and 
full of absurdities. According to Professor Lassen, 
we ought to suppose that the Ceylonese, by some 

* Lassen, ii. 58. Burnouf, Introduction, i. p. 350. n. 51. 

2 j^s they place Vasumitra more than 400 after Buddha, the 
date for Nagarjuna ought to be about 450. 

^ Tumour, Examination of the Pali Buddhistieal Annals, 
Journal of the Asiatic Society of Bengal, vi. p, 721. 



CHRONOLOGY. 


267 


means or other, were in possession of the right date 
of Buddha’s death ; and as there was a prophecy 
of Buddha, that Vijaya* should land in Ceylon on the 
same day on which he himself entered the Nirvana,* 
we are further asked to believe that the Ceylonese 
historians placed the founder of the Vijayan dynasty 
of Ceylon in the year 543, in accordance with their 
sacred chronology. We are not told, however, 
through what channel the Ceylonese could have re- 
ceived their information as to the exact date of 
Buddha’s death, and although Professor Lassen’s hy- 
pothesis would be extremely convenient, and has 
been acquiesced in by most Sanskrit scholars, it 
would not be honest were we to conceal from our- 
selves or from others that the first and most irapor-. 
tant link in the Ceylonese, as well as in the Chinese 
chronology, is extremely weak. All we know for 
certain is, that the Ceylonese had an historical chro- 

^ Mrtluivanso, p. 46, The Mahavansa was written in Pali by 
Mahanfima. He was a priest and imcle of king Dasenkelleya or 
Dhatusena, who reigned from a.d. 459 to 477. Mahanama made use 
of earlier histories, and mentions among them the Dipavansa. 
This work, also called Mahavansa, and written in Pali, is supposed 
to be still in existence, and carries the history to the reign of 
Mahasenn, who died a. p. 302. Mahanama, though he lived 
more than a hundred years after Mahdsena^s death, does not seem 
to have carried the history much further. His work ends with 
the account of Mahasena’s reign. It terminates with the 48th verse 
of the 37th chapter of what is now known as the Mahavansa, and 
it is only from conjecture that Tumour, the editor and translator 
of the first 38 chapters of the Mahavansa, ascribes the end of 
the 37th, and the whole of the 38th chapter, to the pen of Ma- 
hanama. Mahan^ma’s work was afterwards continued by dif- 
ferent writers. It now consists of 100 chapters, and carries the 
history of Ceylon to the middle of the 18th century. He is 
likewise the author of a commentary on his own work, wliicli 
commentary ends at the 48th verse of the 37tli chapter. 
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nology after the year 161 B.c., that is to say, long 
before the Brahmans or Buddhists of the North can 
show anything but tradition. If, then, the exact 
Ceylonese chronology begins with 161 b. c., it is but 
reasonable to suppose that there existed in Ceylon 
a traditional native chronology extending beyond 
that date ; and that, at all events, the first conquest 
of Ceylon, the establishment of the first dynasty, had 
some date, whether true or false, assigned to it in the 
annals of the country. Vijaya, the founder of the 
first dynasty, means Conquest, and such a person 
most likely never existed. But his name and fame 
belong to Ceylon ; and even the latest traditions have 
never connected him with the Buddhist dynasties of 
India. He is called in the MahAvansa, the son of 
Sinhab^hu, the sovereign of LMa (supposed to be a 
subdivision of Magadha, near the Gandakl river), and 
he is connected by a miraculous genealogy with the 
kings of Banga (Bengal) and Kalinga (Northern 
Circars), but not with the Buddhist dynasties of 
Magadha. The only trace of Buddhism that can be 
discovered in the legends of Vijaya consists in the 
fact that his head, and the heads of his seven hundred 
companions, were shaved when they were sent adrift 
in a ship that was ultimately to bring them to Ceylon. 
But the author of the Mah^vansa takes care to say 
that this shaving of their heads was part of the pun- 
ishment inflicted on Vijaya by his father, who, when 
asked by the people to execute his own son for num- 
berless acts of fraud and violence, preferred to send 
him and his companions adrift on the ocean, after their 
heads had been shaved. Supposing then that before 
Dushtagimani, i. e. before 161 BjC., the Ceylonese 
possessed a number of royal names, and that by as- 
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signing to each of them a more or less fabulous reign, 
they had arrived at the year 543 as the probable 
date of the Conquest, we can well understand how, 
under the influence of the later Buddhists, exactly the 
same thing took place in Ceylon which took place 
in China. Various temples in Ceylon had their le- 
gends, by which their first foundation was ascribed 
to Buddha himself. Hence the Mah5,van^a begins 
with relating three miraculous visits which Buddha, 
during his lifetime, paid to Ceylon. At that time, 
however, it is said that Ceylon was still inhabited by 
Yakshas. If thus the very earliest history of the 
island had been brought in connection with Buddha, 
it is but natural that some sanction of a similar kind 
should have been thought necessary with regard to 
the Conquest. A prophecy was, therefore, invented. 
“ The ruler of the world, Buddha,” so says the Mah5,- 
van^a, “having conferred blessings on the whole 
world, and attained the exalted, unchangeable Nir- 
vAna, seated on the throne on which Nirvana is 
achieved, in the midst of a great assembly of devat&s, 
the great divine sage addressed this celebrated in- 
junction to ^akra, who stood near him : ‘ One Vijaya, 
the son of Sinhab&hu, king of the land of L&la, to- 
gether with seven hundred officers of state, has 
landed on Lank&. Lord of Devas ! my religion will 
be established in LankA On that account thoroughly 
protect, together with his retinue, him and Lank5,.’ 
The devoted King of Devas having heard these in- 
junctions of the successor (of former Buddhas), as- 
signed the protection of Lank& to the Deva Utpala- 
varna (Vishnu). He, in conformity to the command 
of Sakra, instantly repaired to Lank&, and in the 
character of a parivrfijaka (devotee) took his station 
at the foot of a tree. 
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“ With Vijaya at their head the whole party ap- 
proaching him, inquired, ‘ Pray, devotee, what land 
is this?’ he replied, ‘The land Lanh^.’ Having 
thus spoken, he blessed them by sprinkling water on 
them out of his jug, and having tied (charmed) 
threads on their arms, departed through the air/’ 

At the end of the preceding chapter, the date of 
the event is still more accurately fixed. “ This 
prince named Vijaya,” we read there, “ who had then 
attained the wisdom of experience, landed in the di- 
vision T^rarapariji of this land Lank4, on the day 
that the successor of former Buddhas reclined in the 
arbour of the two delightful sal-trees, to attain Nir- 
vfi-na.” In this manner the conquest of Ceylon was 
invested with a religious character, and at the same 
time a connection was established between the tra- 
ditional chronology of Ceylon and the sacred history 
of Buddha. If Buddha was a true prophet, the Cey- 
lonese argue quite rightly that he must have died in 
the year of the Conquest, or 543 b.c. 

This synchronism once established, it became ne- 
cessary to accommodate to it, as well as possible, the 
rest of the legendary history of the Buddhists. It con- 
tained but few historical elements previous to Anoka’s 
Council, but that council had again to be connected 
with the history of Ceylon. Asoka was the cotem- 
porary of Dev5,nimpriya Tishya, King of Ceylon. 
This king adopted Buddhism, and made it, like A6oka, 
the state religion of the island. Now, according to 
the traditional chronology of Ceylon,, Dev5,u£impriy a 
Tishya came to the throne 236 years after the landing 
of Vijaya', and he reigned forty years (307 — 267 B.c.) 
He was intimately connected with ASoka, as we shall 

^ Mab&vanso^ Pre£ p. lii. 
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see, and it was necessary that the same interval 
which in the historical traditions of Ceylon separated 
Dev&n4mpriya Tishya from Vijaya should separate 
A§oka from Buddha. This was achieved in -the fol- 
lowing manner: One A^olca is supposed to have 
come to the throne ninety years after Buddha, and 
a council (the second, as it was called) is supposed 
to have taken place in the tenth year of his reign, 
or just one hundred years after Buddha. At that 
second council a prophecy was uttered that in 118 
years a calamity would befall the Buddhist religion. 
This refers to the reign of the so-called second ASoka, 
who was at first a great enemy to religion. Now 
the first A^oka is represented to have reigned 18 
years after the Council (100 anno Buddhas), and if 
w'e cast up these 118 years, the 22 years of Anoka’s 
sons, the 22 years of the Nine, the 24 years* of 
Chandragupta, the 28 years of Bindu^ara, and the 4 
years wdiich elapsed before Anoka’s inauguration^, 
we find that A§oka’s inauguration would fall just 
118 years after the second Council, 218 years after 
Buddha, or 325 b.c. The Council of this real 
A^oka was held in the 17th year of his reign, or 235 
after Buddha. Mahendra, the son of A§oka, pro- 
ceeded to Ceylon in the next year, or 236 years after 
Buddha ; and in this manner the arrival of Mahendra 
in Ceylon, and the inauguration of Dev4n5,rapriya 
Tishya as King of Ceylon, are brought together in 
the same year. It is true that in order to achieve 
this, it has become necessary to add a first A§oka®, 

’ Not tliirty-four years, as printed in tlie Maliavanso. See 
Lassen, ii. 62. n. 

2 As. Bes. XX. p. 167. 

® This first Asoka is called Edlfiiioka, a name which it would be 
too bold to explain as the chronological Afioka. 
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of whom the Northern Buddhists know nothing ; it 
has become necessary to admit another Moggali- 
putto, and another Council, all equally unknown ex- 
cept in the traditional chronology of Ceylon. The 
Northern Buddhists know but one Asoka, the grand- 
son of Chandragupta ; they know but one Council, 
besides the Assembly immediately following on the 
death of Buddha, viz. the Council of P&taliputra 
under DharmMoka, and this they place 110 years 
after Buddha’s Nirv&na.^ Pindola, a contemporary 
of Buddha, was seen as an old man by A^oka. But 
who was to contradict the Ceylonese historians ? They 
possessed, what the Buddhists of Magadha did not 
possess, a history of their island and their sovereigns. 
They valued historical chronology for its own sake, 
forming an exception in this respect to all other 
nations of India. They were a colony, and like most 
colonies, they valued the traditions of the past. The 
Buddhists of Magadha, as far as we are able to 
judge, preserved but a few historical recollections, 
frequently in the form of prophecies, which they 
afterwards forced into the loose frame of the Brah- 
manic chronology. The Buddhists of Ceylon did not 
borrow the outlines of their history either from the 
Brahmans or from the Buddhists of Magadha ; and 
this is a point which has never been sufficiently 
considered. Their outlines of history were not con- 
structed originally in order to hold the Buddhist 
traditions of the North. They may have been 
slightly modified, so as to avoid glaring inconsisten- 

* In some instances that date is changed to 200 A.B., by 
means of a reaction exercised by the literature of Ceylon on 
the chronology of the Continental Buddhists. Burnouf, Introduc- 
tion, p. 436. 578. 
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cies between the profane history of Ceylon and the 
sacred history of Buddhism. But there is evidence to 
show that, on the other hand, the historical legends of 
Magadha had to yield much more considerably, — the 
framers of the final chronology finding it impossible 
to ignore the annals of their island and the reigns of 
their ancient half-fabulous kings. The chronology 
of the Mahdvan^a is a compromise between the chro- 
nology of Ceylon and that of Magadha, but the latter 
was the more pliant of the two. There is nothing 
to prove that the terminus a quo of the chronology of 
Ceylon, — the date of Vijaya’s landing — was borrowed 
from the North. There were Buddhist traditions 
connecting Yijaya’s landing with the death of Bud- 
dha, but the date 543 b, c. is never found in the 
sacred chronology of Buddhism, before it was bor- 
rowed from the profane chronology of Ceylon. There 
were similar, and, as it would seem, better founded 
traditions, connecting Dev5,n5.mpriya Tishya with the 
great Asoka ; but the date of Dev4n4mpriya Tishya 
was not determined by the date of the great A6oka, 
nor was the date of ASoka’s Council, as 110 after 
Buddha, accepted in Ceylon. On the contrary, the 
interval between Vijaya and Dev5,n5,mpriya Tishya 
was allowed to remain as it stood in the Ceylonese 
annals, and the Buddhist traditions were stretched in 
order to suit that interval. An intermediate A^oka 
and an intermediate Council were admitted, Avhich 
were unknown to the Northern Buddhists. The pro- 
phecy that N&gdrjuna should live 400 years after Bud- 
dha*, had been altered by the Chinese so as to suit 
their chronology. They placed him 800 years after 
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Buddha. In like manner the Ceylonese Buddhists, 
having fixed Buddha’s death at 543 b.c., changed the 
traditional date of Nagarjuna from 400 to 600 after 
Buddha.' All this is constructive chronology, and 
whether we follow the Chinese or Ceylonese date of 
Buddha, we must always remember that in both the 
terminus d quo is purely hypothetical. This does not 
interfere with the correctness of minor details, such 
as the number of years assigned to each king, and in 
particular the chronological distance between certain 
events. These may have formed part of popular 
tradition, long before any system of chronology was 
established. A very old man, Pindola, was repre- 
sented in a popular legend to have been a contem- 
porary both of Buddha and of DharmMoka. Hence 
the interval between the founder and the royal patron 
of Buddhism would naturally be fixed at about 100 
years. This is a tradition which may be used for 
historical purposes. Again, when we see that a date 
like that of N4g5,rjuna fixed in the North of India at 
400 after Buddha, is altered to 800 and 500, so as to 
suit the requirements of two different systems of 
chronology, we may feel inclined to look upon the 
unsystematic date as the most plausible. But in 
order to make use of such indications we must first 
of all establish a jtoS o-rto, and this can only be found 
in Chandragupta. Everything in Indian chronology 
depends on the date of Chandragupta. Chandragupta 
was the grandfather of A§oka, and the contemporary 
of Seleucus Nicator. Now, according to Chinese 
chronology, ASoka would have lived, to waive minor 

’ Tumour, Examination of some points of Buddhist Chro- 
nology, Journal of the As. S. B., v. 530. Lassen, ii. 58. 
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diffei’ences, 850 or 750 B.C., according to Ceylonese 
chronology, 315 b.g. Either of these dates is im- 
possible, because it does not agree with the chrono- 
logy of Greece, and hence both the Chinese and 
Ceylonese dates of Buddha’s death must be given up 
as equally valueless for historical calculations. 

There is but one means through which the history 
of India can be connected with that of Greece, and 
its chronology be reduced to its proper limits. 
Although we look in vain in the literature of the 
Brahmans or Buddhists for any allusion to Alexander’s 
conquest, and although it is impossible to identify 
any of the historical events, related by Alexander’s 
companions, with -the historical traditions of India, 
one name has fortunately been preserved by classical 
writers who describe the events immediately follow- 
ing Alexander’s conquest, to form a connecting link 
between the history of the East and the West. This 
is the name of Sandracottus or Sandrocyptus, the 
Sanskrit Chandragupta. 

We learn from classical writers, Justin, Arrian, 
Diodorus Siculus, Strabo, Quintus Curtius and Plu- 
tarch, that in Alexander’s time there was on the 
Ganges a powerful king of the name of Xandrarnes, 
and that soon after Alexander’s invasion, a new empire 
was founded there by Sandracottus or Sandrocyptus. 
Justin says: “Sandracottus gave liberty to India 
after Alexander’s retreat^ but soon converted the name 
of liberty into servitude after his success, subjecting 
those whom he had rescued from foreign dominion to 
his own authority. This prince’ was of humble origin, 
but was called to royalty by the power of .the gods ; 
for, having offended Alexander by his impertinent Ian- 


27 6 CHANDKAGUPTA. 

guage,’^ he was ordered to be put to death, and escaped 
only by flight. F atigued with his j ourney he lay down 
to rest, when a lion of large size came and licked off 
the sweat that poured from him with his tongue, and 
retired without doing him any harm. The prodigy 
inspired him with ambitious hopes, and collecting 
bands of robbers he roused the Indians to rebellion. 
When he prepared for war against the captains of 
Alexander, a wild elephant of enormous size ap- 
proached him, and received him on his back as if he 
had been tamed. _ He was a distinguished general and 
a brave soldier. Having thus acquired power, Sandra- 
cottus reigned over India at the time when Seleucus 
was laying the foundation of hisgreatness, and Seleucus 
entered into a treaty with him, and settling affairs on 
the side of India directed his march against Anti- 
gonus.” ^ 

Besides this we may gather from classical writers 
the following statements, bearing on Xandrames and 
Sandrocyptus : ■ “When Alexander made inquiries 
about the interior of India, he was told that beyond 
the Indxis there was a vast desert of 12 (or 11, accord- 
ing to Curtius,) days’ journey, and that at the farthest 
borders thereof ran the Ganges. Beyond that river, 
he was told, the Prasii (Pr&chyas) dwelt, and the Gan- 
garidfB. Their king was named Xandrames, who could 
bring into the field 20,000 horse, 200,000 foot, 2,000 
chariots, and 4,000 (or 3,000, Curtius,) elephants. 
Alexander who did not at first believe this, inquired 
from King Poms whether this account of the power 

* Plutarch, Vita Alex. c. 62 , says that Sandracottus saw 
Alexander when he was a //eipdctw. 

* Justini Hist. Philipp. Lib. XV. cap. iv. 
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of Xandrames was true ; and he was told by Porus 
that it was true, but that the king Avas but of mean 
and obscure extraction, accounted to be a barber’s 
son ; that the queen, hoAvever, had fallen in love with 
the barber, had murdered her husband, and that 
the kingdom had thus devolved upon Xandrames.” ‘ 
Quintus Curtius says^, “ that the father of Xandrames 
had murdered the king, and under pretence of acting 
as guardian to his sons, got them into his power and 
put them to death ; that after their extermination he 
begot the son who was then king,, and Avho, more 
Avorthy of his father’s condition than his own, was 
odious and contemptible to his subjects.” Strabo 
adds®, “ that the capital of the Prasii was called Pali- 
bothra, situated at the confluence of the Ganges and 
another river,” which Arrian ^ specifies as the Eran- 
noboas. Their king, besides his birth-name, had to take 
the name of the city, and was called the Palibothrian. 
This was the case with Sandracottus to Avhom Mega- 
sthenes was sent frequently. It was the same king with 
whom Seleucus Nicator contracted an alliance, ceding 
to him the country beyond the Indus, and receiving in 
its stead 500 elephants.® Megasthenes visited his court 
several times ® ; and the same king, as Plutarch says'^, 

^ Diodorus Siculus, xvii. 93. The statement in Photii Bibliotli* 

р. 1579, that Porus was the son of a barber, repeated bj Libanius, 
tom. ii. 632., is evidently a mistake. Plutarch, Vita Alexandri, 

с. 62, speaks of 80,000 horse, 8, 000„ chariots, and 6,000 elephants. 

^ Quintus Curtius, ix. 2. 

3 Strabo, xv. 1. 36. 

^ Arrian, Indica, x. 5. 

^ Strabo, xv. 2. 9. 

® Arrian, Exped. v. 6, Indica, v. 3. 

^ Plutarch, Vita Alexandri, c. 62. 
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“ traversed India with an army of 600,000 men, and 
conquered the whole.” 

These accounts of the classical writers contain a 
number of distinct statements which could leave very 
little doubt as to the king to whom they referred. 
Indian historians, it is true, are generally so vague 
and so much given to exaggeration, that their kings 
are all very much alike, either all black or all bright. 
But nevertheless, if there ever was such a king as the 
king of the Prasii, an usurper, residing at P^taliputra, 
called Sandrocyptus or Sandracottus, it is hardly 
possible that he should not be recognized in the his- 
torical traditions of India. There is in the lists of 
the kings of India the name of Chandragupta, and the 
resemblance of this name with the name of Sandra- 
cottus or Sandrocyptus was first, I believe, pointed 
out by Sir William Jones.* Wilford, Professor Wilson, 
and Professor Lassen have afterwards added further 
evidence in confirmation of Sir W. Jones’s conjecture ; 
and although other scholars, and particularly M. 
Troyer, in his edition of the R4jatarangini, have 
raised objections, we shall see that the evidence in 
favour of the identity of Chandragupta and Sandro- 
cyptus is such as to admit of no reasonable doubt. 
It is objected that the Greeks called the king of the 
powerful empire beyond the Indus, Xandrames, or 
Aggramen. Now the last name is evidently a mere 
misspelling for Xandrames, and this Xandrames is not 
the same as Sandracottus. Xandrames, if we under- 
stand the Greek accounts rightly, is the predecessor 
of Chandragupta or rather the last king of the empire 
conquered by Sandracottus. If, however, it should be 

' Asiatic Researches, vol. iv. p. II. 
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maintained, that these two names were intended for 
one and the same king, the explanation would still be 
very easy. For Chandragupta (the protected of the 
moon), is also called Chandra^the Moon ; andChandra- 
mas, in Sanskrit, is a synonyme of Chandra. Xandra- 
mes, however, was no doubt intended as ditferent 
from Chandragupta. Xandrames must have been 
king of the Prasii before Sandracottus, and during 
the time of Alexander’s ware. If this Xandrames is 
the same as the last Xanda, the agreement between 
the Greek account of his mean extraction, and the 
Hindu account of Nanda being a Sudra, would be 
very striking. It is not, however, quite clear whether 
the same person is meant in the Greek and Hindu 
accounts. At the time of Alexander’s invasion 
Sandracottus was very young, and being obliged to 
fly before Alexander, whom he had offended, it is 
said that he collected bands of robbers, and with their 
help succeeded in establishing the freedom of India. 
Plutarch says distinctly that Sandracottus reigned 
soon after, that is, soon after Xandrames, and we 
know from Justin, that it was Sandracottus, and not 
Xandrames, who waged wars with the captains of 
Alexander. Another objection against the identifica- 
tion of Chandragupta and Sandracottus was the site 
of their respective capitals. The capital of Chandra- 
gupta, P^taliputra, was no doubt the same as the Pali- 
bothra of Sandracottus, the modern Patna. But ex- 
ception was taken on the ground that Patna is not 
situated near the confluence of the Ganges and the 
Sone or Erannoboas, where the ancient Palibothra 
stood. This, however, has been explained by a change 

’ See Wilson’s notes on the Mudni Eaksliasa, p. 1 32. 
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in the bed of the river Sone, which is established on 
the best geographical evidence. 

There are several points on which the histories of 
Chandragiipta and Sandracottus agree completely. 
Sandracottus founded a new empire at Palibothra. 
Chandragupta v'^as the founder of a new dynasty, the 
Mauryas^ at P^taliputra. Sandracottus gained the 
throne by collecting bands of robbers. Chandragupta 
did the same. Sandracottus was called to royalty by 
the power of the gods and by prodigies. So was 
Chandragupta, although the prodigy related by Jus- 
tin is not exactly the same as the prodigies related 
by Hindu authors. So far, therefore, there is 
nothing in the Greek accounts that is not confirmed 
by Hindu tradition. That there should be a great 
deal more in Hindu tradition than was known to the 
Greeks is but natural, particularly as many of the 
Hindu stories were evidently invented at a later time 
and with a certain object. As the gi’andson of Chan- 
dragupta was the great patron of the Buddhists, 

! attempts were naturally made by Buddhist writers to 
i prove that Chandragupta belonged to the same race 
as Buddha ; while on the other hand the Brahmanic 
writers would be no less fertile in inventing fables 
that would throw discredit on the ancestor of the 
Buddhist sovereigns of India. Some extracts from 
the writings of these hostile parties will best show 

^ The name of Maurya seems to have been known to the Greeks. 
See Cunningham, Journal of the As. Soc. of Bengal, xxiii. p. 680. 

The wooden houses in which the tribe of the Morieis are said 
to have lived, may refer to the story of the Maurjas living in a 
forest See Mahavanso, p. xxxix. 

The statement of Wilford, that Maurya meant in Sanskrit 
the offspring of a barber and a 6hdra*woman, has never been 
authenticaied. 
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bow this was achieved. In the Mah&,vanso' we read : 
“ K^lAsoko had ten sons : these brothers (conjointly) 
ruled the empire righteously for twenty-two years. 
Subsequently there were nine brothers : they also ac- 
cording to their seniority reigned for twenty-two 
years. Thereafter the Brahman Ch^nakko, in grati- 
fication of an implacable hatred borne towards the 
ninth surviving brother, called Dhana-nando, having 
put him to death, installed in the sovereignty over 
the whole of Jambudipo, a descendant of the dynasty 
of Moriyan sovereigns, endowed with illustrious and 
beneficent attributes, and surnamed Ohandagutto. He 
reigned 24 (not 34) years.” 

The commentary on this passage adds the following 
details^: “Subsequent to K&l^soko, who patronised 
those who held the second convocation, the royal line 
is stated to have consisted of twelve monarchs to the 
reign of Dhamm^soko, when they (the priests) held 
the third convocation. K&l^soko’s own sons were ten 
brothers. Their names are specified in the Attha- 
kath&. The appellation of ‘ the nine Nandos ’ origi- 
nates in nine of them bearing that patronymic title. 

“ The Atthakath^ of the IJttaravih4ro priests sets 
forth that the eldest of these was of an extraction 
(maternally) not allied (inferior) to the royal family ; 
and that he dwelt in one of the provinces® ; it gives 

> Mahavanso, p. 21. The PM orthography has been preserved 
in the following extracts. 

2 Mahav., p. 38. 

® It would seem that the eldest son of Asoka did not participate 
in the general government of the country, but received a pro- 
vincial vice-royalty. But in the Burmese histories it is stated 
distinctly that the eldest son, named Bhadrasena, reigned with 
nine of his brothers during a period of twenty-two years. 
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also the history of the other nine. I also will give 
their history succinctly, but without prejudice to its 
perspicuity. 

“ In aforetime, during the conjoint administration 
of the (nine) sons of KM^^oko, a certain provincial 
person appeared in the character of a marauder, 
and raising a considerable force, was laying the 
country waste by pillage. His people, who committed 
these depredations on towns, whenever a town might 
be sacked, seized and compelled its own inhabitants 
to carry the spoil to a wilderness, and there securing 
the plunder, drove them away. On a certain day, 
the banditti who were leading this predatory life 
having employed a daring, powerful, and enterprizing 
individual to commit a robbery, were retreating to 
the wilderness, making him carry the plunder. He 
who was thus associated with them, inquired: ‘By 
what means do you find your livelihood ?’ ‘ Thou 

slave’ (they replied) ‘ we are not men who submit 
to the toils of tillage, or cattle tending. By a pro- 
ceeding precisely like the present one, pillaging towns 
and villages, and laying up stores of riches and grain, 
and providing ourselves with fish and flesh, toddy 
and other beverage, we pass our lives jovially in 
feasting and drinking.’ On being told this, he 
thought : ‘ This mode of life of these thieves is surely 
excellent ; shall I, also, joining them, lead a similar 
life ?’ and then said, ‘ I also will join you, I mil be- 
come a confederate of yours. Admitting me among 
you, take me (in your marauding excursions).’ 
They replying ‘ sMhu,’ received him among them. 

“ On a subsequent occasion, they attacked a town 
which was defended by well armed and vigilant inha- 
bitants. As soon as they entered the town the people 
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rose upon and surrounded them, and seizing their 
leader, and hewing him with a sword, put him to 
death. The robbers dispersing in all directions re- 
paired to, and reassembled in the wilderness. Dis- 
covering that he (their leader) had been slain ; and 
saying, ‘ In his death the extinction of our prosperity 
is evident; having been deprived of him, under whose 
control can the sacking of villages be carried on ? 
even to remain here is imprudent ; thus our disunion 
and destruction are inevitable they resigned them- 
selves to desponding grief. The individual above 
mentioned, approaching them, asked : ‘ What are ye 
weeping for T On being answered by them, ‘ We are 
lamenting the want of a valiant leader, to direct us 
in the hour of attack and retreat in our village sacks.’ 
‘ In that case, my friends,’ (said he) ‘ ye need not 
make yourselves unhappy ; if there be no other person 
able to undertake that post, I can myself perform it 
for you : from henceforth give not a thought about the 
matter.’ This and more he said to them. They, 
relieved from their perplexity by this speech, joyfuUy 
replied ‘sl,dhu,’ and conferred on him the post of 
chief. 

“ From that period proclaiming himself to be Nando, 
and adopting the course followed formerly (by his 
predecessor), he wandered about, pillaging the country. 
Having induced his brothers also to co-operate with 
him, by them also he was supported in his marauding 
excursions. Subsequently assembling his gang, he 
thus addressed them: ‘ My men 1 this is not a career 
in which valiant men should be engaged ; it is not 
worthy of such as we are ; this course is only befitting 
base wretches. What advantage is there in persever- 
ing in this career, let us aim at supreme sovereignty ? ’ 
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They assented. On having received their acquies- 
cence, attended by his troops and equipped for war, 
he attacked a provincial town, calling upon (its in- 
habitants) either to acknowledge him as sovereign, or 
to give him battle. They on receiving this demand all 
assembled, and having duly weighed the message, by 
sending an appropriate answer, formed a treaty of 
alliance with them. By this means reducing under 
his authority the people of Jambudipo in great num- 
bers, he finally attacked BMiliputta^ (the capital of 
the Indian empire), and usurping the sovereignty, 
d.ied there a short time afterwards, while governing 
the empire. 

“ His brothers next succeeded to the empire in the 
order of their seniority. They altogether reigned 
twenty-two years. It was on this account that (in 
the Mahivanso) it is stated that there were nine 
Nandos. 

“ Their ninth youngest brother was called Dhana- 
nando, from his being addicted to hoarding treasure. 
As soon as he was inaugurated, actuated by miserly 
desires the most inveterate, he resolved within him- 
self, ‘It is proper that I should devote myself to 
hoarding treasure;’ and collecting riches to the 
amount of eighty kotis, and superintending the trans- 
port thereof himself, and repairing to the banks of the 
Ganges, by means of a barrier constructed of branches 
and leaves interrupting the course of the main stream, 
and forming a canal, he diverted its waters into a 
different channel ; and in a rock in the bed of the 

' Pataliputra was then governed by the youngest son of Asoka, 
called Pinjamakh, and the robber-king, who first called himself 
Nanda, is said to have reigned a short time under the title of 
Ugrasena. As. Res. xx.. p, '170. 
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river having 'caused a great excavation to be made, 
he buried the treasure there. Over this cave he laid 
a layer of stones, and to prevent the admission of 
Avater, poured molten lead on it. Over that again 
he laid another layer of stones, and passing a stream 
of molten lead (over it), Avbich made it like a solid 
rock, he restored the river to its former course. 
Levying taxes even on skins, gums, trees, and stones, 
among other articles, he amassed further treasures, 
Avhich he disposed of similarly. It is stated that he 
did so repeatedly. On this account Ave call this ninth 
brother of theirs, as he personally devoted himself to 
the hoarding of^treasure, ‘ Dhana-nando.’ 

“ The appellation of ‘ Moriyan sovereigns ’ is de- 
rived from the auspicious circumstances under Avhich 
their capital, Avhich obtained the name of Moriya, 
was called into existence. 

“ While Buddha yet lived, driven by the misfortunes 
produced by the war of (prince) Vidhudhabo, cer- 
tain members of the S5,kya line retreating to Hima- 
vanto, discovered a delightful and beautiful location, 
well Avatered, and situated in the midst of a forest of 
lofty bo and other trees. Influenced by the desire of 
settling there, they founded a town at a place where 
several great roads met, surrounded by durable ram- 
parts, having gates of defence therein, and embel- 
lished with delightful edifices and pleasure gardens. 
Moreover that (city), having a roAV of buildings 
covered with tiles, which Avere arranged in the pat- 
tern of the plumage of a peacock’s neck, and as it 
resounded with the notes of flocks of ‘konchos’ 
and ‘ mayuros ’ (pea-fowls), was so called. From this 
circumstance these S&kya lords of this town, and their 
children and descendants, were renowned throughout 
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Jambudipo by the title of ‘ Moriya.’ From this time 
that dynasty has been called the Moriyan dynasty.” 

After a few isolated remarks, the Tik4 thus pro- 
ceeds in its account of Chinakko and Chandagutto : 

“It is proper that in this place a sketch of these 
two characters should be given. Of these, if I am 
asked in the first place, ‘Where did this Ch^nakko 
dwell? Whose son was he?’ I answer, ‘ He lived at 
the city of TakkasilA He was the son of a certain 
Brahman at that place, and a man who had achieved 
the knowledge of the three Vedas ; could rehearse 
the mantos ; skilful in stratagems ; and dexterous in 
intrigue as well as policy. At the period of his 
father’s death he was already well known as the 
dutiful maintainer of his mother, and as a highly 
gifted individual worthy of swaying the chhatta. 

“On a certain occasion, approaching his mother, 
who was weeping, he inquired, ‘ My dear mother, 
why dost thou weep?’ On being answered by her, 
‘ My child, thou art gifted to sway a chhatta. Ho 
not, my boy, endeavour by raising the chhatta, to 
become a sovereign. Princes everywhere are un- 
stable in their attachments. Thou also, my child, 
wilt forget the affection thou owest me. In that case, 
I should be reduced to the deepest distress. I weep 
under these apprehensions.’ He exclaimed: ‘My 
mother, what is that gift that I possess ? On what 
part of my person is it indicated ?’ and on her re- 
plying, ‘My dear, on thy teeth,’ smashing his own 
teeth, and becoming ‘ Kandhadatto ’ (a tooth-broken 
man ) he devoted himself to the protection of his 
mother. Thus it was that he became celebrated 
as the filial protector of his mother. He was not 
only a tooth-broken man, but he was disfigured by a 
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disgusting complexion, and by deformity of legs and 
other members prejudicial to manly comeliness. 

“ In his quest of disputation, repairing to Puppha- 
pura, the capital of the monarch Dhana-nando, (who, 
abandoning his passion for hoarding, becoming im- 
bued with the desire of giving alms, relinquishing 
also his miserly habits, and delighting in hearing the 
fruits that resulted from benevolence, had built a 
hall of alms-offering in the midst of his palace, and 
was making an offering to the chief of the Brahmans 
worth a hundred kotis, and to the most junior Brah- 
man an offering worth a lac,) this Brahman (Ch^- 
nakko) entered the said apartment, and taking 
possession of the seat of the chief Brahman, sat him- 
self down in that alms hall. 

“ At that instant Dhana-nando himself — decked in 
regal attire, and attended by many thousands of 
‘ siwak^ ’ (state palanquins), glittering with their 
various ornaments, and escorted by a suite of a hun- 
dred royal personages, with their martial array of 
the four hosts, of cavalry, elephants, chariots, and 
infantry, and accompanied by dancing-girls, lovely 
as the attendants on the devos, himself a person- 
ification of majesty, and bearing the white parasol 
of dominion, having a golden staff and golden tassels, 
with this superb retinue repairing thither, and 
entering the hall of alms-offering, beheld the Brah- 
man Ch^nakko seated. On seeing him, this thought 
occurred to him (Nando) : ‘ Surely it cannot be 
proper that he should assume the seat of the chief 
Brahman.’ Becoming displeased with him, he thus 
evinced his displeasure. He inquired : ‘ Who art 
thou, that thou hast taken the seat of the chief 
Brahman? ’ and being answered (simply), ‘It is I ; ’ 
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‘ Cast from hence this cripple Brahman ; allow him 
not to be seated,’ exclaimed Nando ; and although 
the courtiers again and again implored of him, say- 
ing, ‘Ddvo! let it not be So done by a person pre- 
pared to make offerings as thou art, extend thy 
forgiveness to this Brahman ; ’ he insisted upon his 
ejection. On the courtiers approaching Ch&nakko, 
and saying, ‘ Ach^riyo ! we come, by the command 
of the ri^ja, to remove thee from hence ; but in- 
capable of uttering the words, “ Ach&riyo, depart 
hence,” we now stand before thee abashed.’ En- 
raged against him (Nando), rising from his seat to 
depart, he snapt asunder his Brahmanical cord, and 
dashed down his jug on the threshold, and thus in- 
voking malediction ; ‘ Kings are impious ; may this 
whole earth, bounded by the four oceans, withhold 
its gifts from Nando,’ he departed. On his sallying 
out, the officers reported this proceeding to the 
r^ja. The king, furious with indignation, roared, 

‘ Catch, catch, the slave.’ The fugitive, stripping 
himself naked, and assuming the character of ah aji- 
vako, and running into the centre of the palace, con- 
cealed himself in an unfrequented place, at the San- 
khirath4nan. The pursuers, not having discovered 
him, returned and reported that he was not to be 
found. 

“ In the night he repaired to a more frequented part 
of the palace, and meeting some of the suite of the 
royal Prince Pabbato, admitted them into his con- 
fidence. By their a,ssistance he had an interview 
with the Prince. Gaining him over by holding out 
hopes of securing the sovereignty for him, and at- 
taching him by that expedient, he began to search 
the means of getting out of the palace. Discovering 
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that in a certain place there was a ladder leading to 
a secret passage, he consulted with the prince, and 
sent a message to his (the prince’s) mother for th« 
key of the passage. Opening the door with the ut- 
most secrecy, he escaped with the prince, and they 
fled to the wilderness of Vinjjh& (Vindhya). 

“ While dwelling there, with the view of raising 
resources, he converted (by recoining) each kahi- 
pana into eight, and amassed eighty kotis of kah4- 
panas. Having buried this treasure, he commenced 
to search for a second individual entitled (by birth) 
to be raised to sovereign power, and met with the 
aforesaid prince of the Moriyan dynasty called 
Chandagutto. 

“ His mother, the queen consort of the monarch of 
Moriya-nagara, the city before mentioned, was preg- 
nant at the time that a certain powerful provincial 
r&ja conquered that kingdom, and put the Moriyan 
king to death. In her anxiety to preserve the child 
in her womb, she departed for the capital of Puppha- 
pura under the protection of her elder brothers, and 
under disguise she dwelt there. At the completion of 
the ordinary term of pregnancy she gave birth to a 
son, and relinquishing him to the protection of the 
devos, she placed him in a vase, and deposited him 
at the door of a cattle pen. A bull named Chando 
stationed himself by him, to protect him ; in the same 
manner that Prince Ghoso, by the interposition of 
the devat^., was watched over by a bull. In the 
same manner, also, that the herdsman in the instance 
of that Prince Ghoso repaired to the spot where that 
bull planted himself, a herdsman, on observing this 
prince, moved by afiection, like that borne to his own 
child, took charge of and tenderly reared him ; and 
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ill giving liim a name, in reference to his having been 
watched by the bull Chando, he called him ‘ Ohan- 
dagutto,’ and brought him up. When he had at- 
tained an age to be able to tend cattle, a certain wild 
huntsman, a friend, of the herdsman, becoming ac- 
quainted with the boy, and attached to him, took him 
from (the herdsman) to his own dwelling, and esta- 
blished him there. He continued to dwell in that 
village. 

“ Subsequently, on a certain occasion, while tending 
cattle with other children in the village, he joined 
them in a game called ‘ the game of royalty.’ He 
himself was named Raja ; to others he gave the offices 
of sub-king, &c. Some being appointed judges, were 
placed in a judgment hall ; some he made officers of 
the king’s household ; and others, outlaws or robbers. 
Having thus constituted a court of justice, he sat in 
judgment. On culprits being brought up, when they 
had been regularly impeached and tried, on their guilt 
being clearly proved to his satisfaction, according to the 
sentence awarded by his judicial ministers, he ordered 
the officers of the court to chop off their hands and 
feet. On their replying, ‘Devo! we have no axes;’ 
he answered : ‘ It is the order of Chandagutto that ye 
should chop off their hands and feet, making axes with 
the horns of goats for blades, and sticks for handles.’ 
They acted accordingly ; and on striking with the 
axe, their hands and feet were lopped off. On the 
same person commanding, ‘ Let them be reunited,’ the 
hands and feet were restored to their former condition. 

“ Chllnakko happening to come to that spot, was 
amazed at the proceeding be beheld. Accompanying 
(the boy) to the village, and presenting the huntsman 
with a thousand kah^panas, he applied for him ; say- 
ing, ‘I will teach your son every accomplishment; 
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consign him to me.’ Accordingly, conducting him 
to his own dwelling, he encircled his neck with a 
single fold of a woollen cord, twisted with gold thread, 
worth a lac. 

“ The discovery of this person is thus stated (in 
the former works) : ‘ He discovered this prince de- 
scended from the Moriyan line.’ 

“He (Ch&nakko) invested Prince Pabbato, also, 
with a similar woollen cord. While these youths 
were living with him, each had a dream, which 
they separately imparted to him. As soon as he 
heard each (dream), he knew that of these Prince 
Pabbato would not attain royalty; and that Chan- 
dagutto would, without loss of time, become para- 
mount monarch in Jambudipo. Although he made 
this discovery, he disclosed nothing to them. 

“ On a certain occasion having partaken of some 
milk-rice prepared in butter, which had been received 
as an offering at a brahmanical disputation, they re- 
tired from the main road, and lying down in a shady 
place, protected by the deep foliage of trees, fell asleep. 
Among them the Ach^riyo awakening first, rose, and 
for the purpose of putting Prince Pabbato’s qualifica- 
tions to the test, he gave him a sword, and telling 
him : ‘ Bring me the woollen thread on Chandagutto’s 
neck, without either cutting or untying it,’ sent him 
ofi’. He started on the mission, and failing to accom- 
plish it, he returned. On a subsequent day, he sent 
Chandagutto on a similar mission. He repairing to 
the spot where Pabbato was sleeping, and considering 
how it was to be effected, decided : ‘ There is no 
other way of doing it; it can only be got possession 
of, by cutting his head off.’ Accordingly chopping 
his head off, and bringing away the woollen thread, he 
* 0-2 


292 


CHANDBAGTJPTA. 


presen ted. himself to the Brahman, who received him 
in profound silence. Pleased with him, however, on 
account of this (exploit), he rendered him in the 
course of six or seven years highly accomplished, 
and profoundly learned. 

“ Thereafter, on his attaining manhood, he decided : 
‘ From henceforth this individual is capable of form- 
ing and controlling an army;’ so he repaired to 
the spot where his treasure was buried, and took 
possession of it, and employed it, enlisting forces 
from all quarters, and distributing money among 
them; and having thus formed a powerful army, he 
entrusted it to him. From that time throwing off all 
disguise, and invading the inhabited parts of the 
country, he commenced his campaign by attacking 
towns and villages. In the course of their (Ch&nak- 
ko and Chandagutto’s) warfare, the population rose 
to a man, and surrounding them, and hewing their 
army with their weapons, vanquished them. Dispers- 
ing, they re-united in the wilderness ; and consulting 
together, they thus decided : ‘ As yet no advantage 
has resulted from war ; relinquishing military opera- 
tions, let us acquire a knowledge of the sentiments of 
the people.’ Thenceforth, in disguise, they travelled 
about the country. While thus roaming about, after 
sunset retiring to some town or other, they were in 
the habit of attending to the conversation of the in- 
habitapts of those places. 

“ In one of these villages, a woman having baked 
some ‘ appalaphva ’ (pancakes) was giving them to 
her child, who leaving the edges would only eat 
the centre. On his asking for another cake, she re- 
marked : ‘ This boy’s conduct is like Chandagutto’s 
in his attempt to take possession of the kingdom.’ On 
his inquiring: ‘Mother, why, what am. I doing; and 
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what has Chandagutto done ? ‘ Thou, my boy,’ said 
she, ‘ throwing away the outside of the cake, eatest the 
middle onl5^ Chandagutto also in his ambition to 
be a monarch, without subduing the frontiers, before 
he attacked the towns, invaded the heart of the 
country, and laid towns waste. On that account, 
both the inhabitants of the town and others, rising, 
closed in upon him, from the frontiers to the centre, 
and destroyed his army. That was his folly.’ 

“ They, on hearing this story of hers, taking due 
notice thereof, from that time again raised an army. 
On resuming their attack on the provinces and towns, 
commencing from the frontiers, reducing towns, and 
stationing troops in the intervals, they proceeded in 
their invasion. After a respite, adopting the same 
system, and marshalling a great army, and in regular 
course reducing each kingdom and province, then 
assailing P&tiliputta and putting Dhana-nando to 
death, they seized that sovereignty. 

“ Although this had been brought about, Ch^nakko 
did not at once raise Chandagutto to the throne ; but 
for the purpose of discovering Dhana-nando’s hidden 
treasure, sent for a certain fisherman (of the river) ; 
and after deluding him with the promise of raising 
the chhatta for him, and securing the hidden trea- 
sure, within a month from that date, put him also to 
death and inaugurated Chandagutto monarch. 

“ Hence the expression (in the Mah^vanso) ‘ a de- 
scendant of the dynasty of Moriyan sovereigns ; ’ as 
well as the expression ‘installed in the sovereignty.’ 
All the particulars connected with Chandagutto, both 
before his installation and after, are recorded in the 

This is probably the Kaivarta-nanda of the KajaratnS,kara. 
u 3 
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Atthakatli4 of the Uttaravih&ro priests. Let that 
(work) be referred to, by those who are desirous of 
more detailed information. We compile this work in 
an abridged form, without prejudice however to its 
perspicuity. 

“ His (Chandagutto’s) son was Bindus^ro. After 
his father had assumed the administration, (the said 
father) sent for a former acquaintance of his, a Jati- 
lian, named Maniyatappo, and conferred a commission 
on him. ‘ My friend, (said he) do thou restore order 
into the country ; suppressing the lawless proceedings 
that prevail.’ He replying ‘ s^dhu,’ and accepting 
the commission, by his judicious measures, reduced 
the country to order. 

“Chtnakko, determined that to Chandagutto — a 
monarch, who, by the instrumentality of him (the 
aforesaid Maniyatappo) had conferred the blessings 
of peace on the country, by extirpating marauders 
who were like unto thorns (in a cultivated land) — 
no calamity should befall from poison, decided on 
muring his body to the effects of poison. Without 
imparting the secret to any one, commencing with 
the smallest particle possible, and gradually increasing 
the dose, by mixing poison in his food and beverage, 
he (at last) fed him on poison, at the same time taking 
steps to prevent any other person participating in his 
poisoned repast. 

“ At a subsequent period his queen consort was pro- 
nounced to be pregnant. Who was she? Whose 
daughter was she ? ‘ She was the daughter of the 
eldest of the maternal uncles who accompanied the 
raja’s mother to Pupphapura.’^ Chandagutto wedding 
this daughter of his maternal uncle, raised her to the 
dignity of queen consort, 

* See page 289. 
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“ About this time, Ghilnakko, on a certain, day 
having prepared the monarch’s repast sent it to him, 
himself accidentally remaining behind for a moment. 
On recollecting himself, in an agony of distress, he ex- 
claimed, ‘ I must hasten thither, short as the interval 
is, before he begins his meal ; ’ and precipitately 
rushed into the king’s apartment, at the instant that 
the queen who was within seven days of her confine- 
ment, was in the act, in the r&ja’s presence, of placing 
the first handful of the repast in her mouth. On 
beholding this, and finding that there was not even 
time to ejaculate ‘ Don’t swallow it,’ with his sword 
he struck her head off; and .then ripping open her 
womb, extricated the child with its caul, and placed 
it in the stomach of a goat. In this manner, by 
placing it for seven days in the stomach of seven dif- 
ferent goats, having completed the full term of gesta- 
tion, he delivered the infant over to the female slaves. 
He caused him to be reared by them, and when a 
name was conferred on him — in reference to a spot, 
(Bindu) which the blood of the goats had left — he 
was called Bindus^ro.” 

This Bindus&ra succeeded his father as king, and, 
after a reign of 28 years, he was succeeded by the 
great A&oka. In this manner the Buddhists prove that 
through the Mauryas, Ak>ka belonged to the same 
family as Buddha, to the royal family of the iS5,kyas. 

The Brahmans, on the contrary, endeavour to 
show that Chandragupta belonged to the same con- 
temptible race as the Nandas. Thus we read in the 
Vishnu-pur&na^ : — . 

“ The last of the Brihadratha dynasty, Ripunjaya, 
will have a minister named Sunika (Sunaka, Bh. P.), 

^ Viship-purana, translated by H. H. Wilson, p, 466. 
u 4 
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who. having killed his sovereign, will place his son 
Pradyota upon the throne (foi’ 23 years, V4yu and 
Matsya P.). His son will be P41aka (14 years, V. ; 
Tilaka or BMaka, 28 years, M.P.). His son will be 
Vi^^khaylipa (50 years, V. ; 53, M.P.). His son will 
he Janaka (Ajaka, 21 years, y. ; Suryaka, 21 years, 
M.; Rajaka, Bh. P.). And his son will be Nandi- 
vardhana (20 years, V. and M.P.). These five kings 
. of the house of Pradyota will reign over the earth for 
138 years (the same number in Y. and Bh. P.). 

“ The next prince will be iSi^unllga’^ ; his son will 
be K&kavarna (36 years, V. and M.) ; his son will be 
Kshemadharman (Kshemakarman, 20 years, Y., 
Kshemadharman, 36 years, M.) ; his son wdll be 
Rshatraujas (40 years, Y. ; Kshemajit or Kshe- 
’'marchis, 36 years, M. ; Kshetrajna, Bh. P.) ; his son 
will be Yidmis5,ra (Yimbis4ra, 28 years, Y. ; Yin- 
dusena or Yindhyasena, 28 years, M. ; Yidhis^ra, 
Bh.); his son will be Aj^ta^atru^ ; his son will be 
Dharbaka ■ (Harshaka, 25 years, Y.; Yan§aka, 24 
years, M.) ; his son will be UdayMva (33 years, Y. ; 
Udibhi or Ud^sin, 33 years, M.)®; his son also will 
be Nandivardhana ; and his son will be Mah5,nanda 
(42 and 43 years, Y. ; 40 and 43 years, M.). These 
ten iSai^unigas will be kings of the earth for 362 years. 

I “ The son of Mahdnanda will be born of a woman 
I of the Sfidra-class ; his name will be Nanda, called 
I Mahipadma, for he will be exceedingly avaricious. , 

... 

> ^isun§,ka, who, according to the VSyn and Matsya Purana, 
relinquished Benares to his son, and established himself af 
Girivraja or Eajagriha in Behar, reigned 40 years, V. and M.P. 

2 25 years, V. j 27 years, M. : the latter in^fts a Kanvayana, 

9 years, and Bhumimitra or Bhhmiputra, 14 years, before him. 

® According to the Y^yu, Udaya or tJdayasva founded Patali- 
putra, on the southern angle of th? Ganges. ‘ 
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Like another ParaSu-r&ma, he will be the annihilator 
of the Kshatriya race, for after him the kings of the ' 
earth will be SMras. He will bring the whole earth i 
under one umbrella, he will have eight sons, Sum&lya, 
and others, who will reign after Mah&,padma ; and he 
and his sons will govern for a hundred years. The 
Brahman Kautilya will root out the nine Nandas. 

“Upon the cessation of the race of Nanda, the 
Mauryas will possess the earth. Kautilya will place 
Chandragupta^ on the throne ; his son will be Vin- 
duslira^ ; his son will be Asokavardhana ; his son 
will be Suya^as ; bis son will be Dasaratha ; his son 
will be Sangata ; his son will be Sali^tika; his son 
will be Soma^arman j his son will be Sasaclharraan, 
and his successor will be Vrihadratha. These are 
the ten Mauryas who will reign over the earth for 
137 years.” 

The title of Maurya, which by the Buddhists was 
used as a proof of Anoka’s royal descent, is explained 
by the Brahmans® as a metronymic, MuiA being 
given as the name of one of Nanda’s wives. 

If now, we survey the information here brought to- 
gether from Buddhist, Brahmanic, and Greek sources, 
we shall feel bound to confess that all we really know 
is this: — 

^ The length of this monarch’s reign is given uniformly by the 
Puranas and the BrfSdhist histories, as 24 years* The number is 
given by the Vayu-Puraiia , the Dipavansa, the Mahavansa (where 
34 is a mistake for 24), and in Buddhaghosha’s Arthakatha. Cf. 
Mahav. p. lii* 

2 The Vayu-PuiAna calls him Bhadrasara, and assigns 25 years 
to his reign. 

3 Yishnu-puranal^ 468. n. 21. This rests only on the autho- i 

rity of the commentator on the Yishnu-purS.na ; but Chandra- \ 
gupta’s relationship with Nanda is conhrmed by the Mudra- | 
raksliasa. \ 
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Chandragupta is the same person as Sandrocyptus, 
or Sandracottus. This Sandracottus, according to 
Justin (xv. 4.), had seized the throne of .India after 
the prefects of Alexander had been murdered (317 
B. c.). Seleucus found him as sovereign of India 
when, after the taking of Babylon and the conquest 
of the Bactrians, he passed on into India. Seleucus, 
however, did not conquer Sandracottus, but after 
concluding a league with him, marched on to make 
war against Antigonus. This must have taken place 
before 312, for in that year, the beginning of the 
Seleucidan era, Seleucus had returned to Babylon. 

We may suppose that Chandragupta became king 
about 316, and as both the Buddhist and Brahmanic 
writers allow him a reign of 24 years, the reign of Bin- 
dus6.ra would begin 291 b.c. This Bindus6,ra again had 
according to both Brahmanic and Buddhistic authors, 
a long reign of either twenty-five or twenty-eight 
years. Taking the latter statement as the better au- 
thenticated, we find that the probable beginning of 
Aioka’s reign took place 263b.c. ; his inauguration 259 
B.C. ”, his Council either 246 or 242 b.c. At the time 
of Asoka's inauguration, 218 years had elapsed since 
the conventional date of the death of Buddha. Hence 
if Ave translate the language of Buddhist chronology 
into that of Greek chronology, Buddha was really sup- 
posed to have died 477 b.c., and not 543 b.c. Again, 
at the time of Chandragupta’s accession, 162 years were 
believed to have elapsed since the conventional date of 
Buddha’s death. Hence Buddha was supposed to have 
died 315-1-162=477 b.c. Or, to adept a different line 
of argument, Kanishka, according to#, the evidence of 
coins\ must have reigned before and after the Christian 


’ Lassen, Indiscbe Alterthumskunde, ii. 413, 
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era. In the Sthpa of Maniky&la, which was built by Ka- 
nishka^, Roman coins haye been found of as late a date 
as 33 B.o. How long before that date this Turushka or 
Indoscythian king may have assumed the sovereignty 
of India it is difl&cult to determine. But under him the 
Northern Buddhists place a new Council which was 
presided over by Vasumitra^, and the date of which is 
fixed at more than 400 after Buddha’s Nirvana.® If 
we add 400 and 33, and take into account that the 
Council took place more than 400 years after Buddha, 
and that Kanishka must have reigned some years 
before he built his Stfipa, we find again that 477 b. c. 
far more likely than 543, as the conventional date of 
Buddha’s death. j!\ 11 the dates, however, before 
Chandragupta are to be considered only as hypotheti- 
cal. The second council under KMMoka is extremely 
problematical, and the date of Buddha’s death, as 218 
before A^oka, is worth no more than the date of 
Vijaya’s landing in Ceylon, fixed 218 before Dev4- 
nampriya Tishya. Professor Lassen, in order to give 
an historical value to the date of 543 assigned to the 
death of Buddha, adds 66 years to the 22 years of the 
reign of the Nandas, and he quotes in support of this 
the authority of the Pur&nas, which ascribe 88 years 
to the first Nanda. The PurAnas, however, if taken 
in their true meaning, are entirely at variance with 
the Buddhist chronology before Chandragupta, and it 
is not allowable to use them as a corrective. As to 

1 A. Cunningham in the Journal of the Asiatic Society of 
Bengal, xviii. p. 20. 

2 Asiatic Researches, xx, 297. 

^ N^arjuna, who must be somewhat later than Yasumitra, is 
roughly placed 400 years after Buddha by the Northern, 500 after 
Buddha by the Southern Buddhists* 


300 CHANDSAGUPTA, 

the chronology of the Ceylonese Buddhists, so far 
from becoming more perfect by the addition of those 
sixty-six years, it' would really lose all consistency. 
The most useful portions of that chronology are the 
prophecies of Buddha and others, as to the number 
of years intervening between certain events. All 
these dates would have to be surrendered if we 
adopted Professor Lassen’s correction. The great 
Council would not faE 218 years after Buddha’s 
death, Chandragupta would not come to the throne 
162 years after the Nirvana : Buddha, in fact, as well 
as his apostles, would be convicted as false prophets 
by their very disciples. 

Whatever changes may have been introduced into 
the earlier chronology of India, nothing will ever 
shake the date of Chandragupta, the illegitimate 
successor of the Nandas, the ally of Seleucus, the 
,i grandfather of A^oka. That date is . the sheet- 
' anchor of Indian chronology, and it is sufficient 
for the solution of the problem which occupies us at 
present. It enables us to place KMy^yana before 
Chandragupta, the successor of the Nandas, or, at all 
events, the founder of a new d 5 masty, subsequent to 
the collapse of Alexander’s empire. It enables us to 
fix chronologically an important period in the litera- 
ture of India, the Sfitra period, and to extend its 
limits to at least three generations after Kity^yana, 
to about 200 b. c. In doing so, I am far from main- 
taining that the evidence which connects the names of 
K^ty^yana and Nanda is unexceptionable. ISTowhere 
except in Indian history should we feel justified iix 
ascribing any weight to the vague traditions con- 
tained in popular stories which were' written down 
more than a thousand years after the event. The most 
that can be said in favour of these traditions is, first. 
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that there was no object in inventing them ; secondly, 
that they are not in contradiction with anything we 
know of the early history of India from other sources ; 
and thirdly, that the date which from their sugges- 
tions we assign to the literary works of K^ty^yana 
and his predecessors and successors, harmonises Avith 
the conclusions, derived from the literature of the 
Brahmans, as to the probable growth and decay 
of the Hindu mind previous to the beginning of 
our era. 

Although these chronological discussions have oc- 
cupied so much of our space, it is necessary to add 
a few Avords of explanation. It might seem as if, in 
bringing together all the evidence available for our 
purpose, certain authorities had been overlooked 
which might have confirmed our conclusions. Pro- 
fessor Bohtlingk, whose researches Avith regard, to 
the age of Pinini deserve the highest credit, has 
endeavoured to fortify his conclusions by some ad- 
ditional evidence, derived from the works of Chinese 
travellers ; and other writers on the same subject have 
folloAved his example, though they have given a dif- 
ferent interpretation to the statements of those tra- 
vellers, and have arrived at different results as to the 
probable date of P^nini. The evidence of these Bud- 
dhist pilgrims, however, yields no real results, either 
for or against the date assigned to P&nini and K^tjA- 
yana, and it is for this reason that it has been entirely 
discarded in the preceding pages. Professor Bohtlingk 
relied on the testimony of Hiouen-thsang, a Buddhist 
pilgrim who travelled through India in the years 629 
— 64 5 after Christ, and whose travels have lately been 
translated by M. Stanislas Julien. There we read * : 

^ Memoires sur les Contr^es occidentales par Hiouen-tlisang, 
liv. iv. p. 20D, 
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“ Apres avoir fait environ cinq cent li, au sud-est de 
la capitale (de CMnapati), il arriva au couvent ap- 
pel4 Ta-ino-sou-fa-na-seng-kia-lan (T4masavana-san- 
glAr&rna), ou le couvent de la For^t Sombre. On y 
comptait environ trois cent religieux qui suivaient 
les principes de lAcole des Sarv^stivMas. Ils avaient 
un extdrieur grave et imposant, et se distinguaient 
par la purete de leur vertu et I’dlevation de leur carac- 
tere. Ils approfondissaient surtout I’^tude du petit 
V^hicule. Les mille Buddhas du Kalpa des Sages 
(Bhadrakalpa) doivent, dans ce lieu, rassembler la 
multitude des Bevas et leur expliquer la sublime 
loi. Bans la trois centi^me ann^e apr^s le Nir- 
vana de Sllkya Tat^^ata, il y eut un maitre des 
S^stras, nomrn^ Kdtydyana, qui composa, dans 
ce couvent, le Fa-tchi-lun (Abhidharma-jn4na-pra- 
sthtoa).” 

At first sight this might seem a very definite state- 
ment as to the age of K4ty&yana, placing him, if we 
accept the conventional date of Buddha’s death, about 
243 B.c. But how can we prove that Hiouen-thsang 
was speaking of K4ty&yana Vararuchi ? It might be 
said that the E&ty^yana, so simply mentioned by 
Hiouen-thsang, must be a person of note. Hiouen- 
thsang does not mention ancient authors except men 
of note, and the K4t}4yana whose dates he gives in 
this place, cannot be a chance person of that name, 
but must be some well-known author.^ It could hardly 
be meant for Mah4k&ty^yana, because he was the 
pupil of Buddha, and could not be placed 300 years 
after his Niry&na. Besides Mah^k^ty^yana there is 
certainly no person of the same name of greater 

* Foucaux, Lalitavistara, pp. 3. 415. 417. 
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literary fame than K&ty^yana Yararuchi. But the 
K&,t}4yana of whom Hiouen-thsang speaks was a 
Buddhist, and the author of a work on metaphysics, 
which Hiouen-thsang himself translated from San- 
skrit into Chinese. Making all possible allowance for 
the tendency of later Buddhist writers to refer the 
authorship of certain works to names famous in 
ancient Brahmanic history, we can hardly build much 
on the supposition that the author meant by the 
Chinese traveller was the old Katy&yana Yararuchi, 
the contemporary of P4nini. But, even if all these 
objections could be removed, what use could we 
make of Hiouen-thsang’s chronology, who follows the 
system of the Northern, and not of the Ceylonese, 
Buddhists, who makes A6oka to reign 100 years 
after Buddha, Kanishka 400, the king of Himatala 
600, and so on ? We should first have to deter- 
mine what, according to Hiouen-thsang, was the real 
date of Buddha’s Nirv^a, and what was the era 
used at his time in the monasteries of Northern 
India ; whether he altered the dates, assigned by the 
Buddhists of India to the various events of their 
traditional history, according to the standard of the 
Chinese Buddhist chronology, or whether he simply 
repeated the , dates, such as they were communicated 
to him in the different places which he visited. All 
these questions would have to .be answered, and if 
they could be answered, we should in the end only 
arrive at the date of a E&t}4yana, but not of the 
Kf,tyf.yana with whom we are concerned. 

There is another passage in Hiouen-thsang which 
has been frequently discussed, and according to 
which it would seem that we should have to place 
r^nini much later, and that KatjAyana, the critic of 
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P^nini, could not have lived before the first century 
after Christ. 

M. Eeinaud, in his excellent work, “ Memoire 
G^ographique, Historique et Scientifique sur I’Inde, 
anterieurement au milieu du XF sifecle, d’aprfes les 
ecrivains arabes, persans et chinois (Paris, 1849),” 
was the first to call attention to this passage. He says 
(p. 88.) : “ Ainsi que pour plusieurs autres personnages 
notables du bouddhisme, Hiouen-thsang attribue a 
P4nini deux existences, la premiere a une epoque oil 
la vie de rhomme 4tait plus longue qu’h present, et 
la seconde vers Tan 500 aprfes la mort de Bouddha, 
c’est-ii-dire au temps du second Vikram^ditya, un 
sifecle environ apres le regne de Kanika. Dans sa 
premiere existence, Pllnini professait le brahmanisrne; 
raais dans la seconde il se convertit avec son p^re au 
bouddhisme.” M. Reinaud pointed out with great 
sagacity the various consequences which would follow 
from such a statement, and he remarked besides that 
the fact of the Yavan5,ni (lipi), the writing of the 
lonians or the Greeks, being mentioned in P&nini, 
would likewise tend to place that grammarian rather 
later than was commonly supposed. 

The same legend, thus partially translated from 
Hiouen-thsang, was made by Professor Weber the 
key-stone of a new system of Indian chronology. 
Admitting the double existence of Panini, he says 
that his second existence falls 500 years after Buddha, 
or 100 after Kanishka, whom Hiouen-thsang places 
400 after Buddha. The date assigned by Hiouen- 
thsang to Kanishka is rejected by Professor Weber. 
He takes, however, the real date of Kanishka, as es- 
tablished on numismatic evidence, about 40 a. d. ; 
he then adds to it the hundred years, -which, ac- 
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cording to the constructive chronology of the Northern 
Buddhists, elapsed between ' Kanishka and P^nini, 
and thus deduces 140 a.d. as a new date for Panini. 

Without entering into the merits of these calcula- 
tions, we are enabled by the publication of the com- 
plete translation of Hiouen-thsang to show that, in 
reality, the Chinese pilgrim never placed Panini so 
late as 500 after Buddha. On the contrary, he re- 
presents the reputation of that old grammarian as 
firmly established at that time, and his grammar as 
the grammar then taught to all children. I subjoin 
the extracts from Hiouen-thsang : — 

“ Apres avoir fait environ vingt li au nord-ouest 
de la ville de Ou-to-hia-han-fcha (Udakhinda ?), il 
arrive a la ville de P' o-lo-tou-lo (lSfi,l&tura) qui donna 
le jour au Rishi Po-ni-ni (Panini), auteur du Traitd 
Ching-ming-lun (Vy^karanam). 

“ Dans la haute antiquite, les mots de la langue 
dtaient extr^raement nombreux ; mais quand le 
monde eut 4t4 ddtruit, I’univers se trouva vide et 
ddsert. Des dieux d’une longevity extraordinaire 
descendirent sur la terre pour servir de guides aux 
peuples. Telle fut I’origine des lettres et des livres. 
A partir de cette dpoque, leur source s’agrandit et 
ddpassa les bornes. Le dieu Fan (Brahman) et le roi 
du ciel (Indra) 4tablirent des regies et se confor- 
merent au temps. Des Rishis h4r4tiques compo- 
shrent chacun des mots. Les hommes les prirent pour 
modeles, continuerent leur oeuvre, et travaillerent a 
I’envi pour en conserver la tradition ; mais les etudi- 
ants faisaient de vains elforts, et il leur etait difficile 
d’en approfondir le sens. 

“A I’dpoque oh. la vie des hommes etait reduite a 
cent a, ns, on vit paraitre le RisM Po-ni-ni (P&nini), 
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qui (Stait instruit des sa naissance et poss^dait un 
vaste savoir. Affligd de TignoraDce du si^cle, il 
voulut retrancher les notions vagues et faiisses, de- 
bari’asser la langue des mots superflus et en fixer les 
lois. Comme il voyageait pour faire des rechercbes et 
s’instruire, il rencontra le dieu Tseu-Thsai (Isvara 
Deva), et lui exposa le plan de I’ouvrage qu’il md- 
ditait. 

. “ ‘ A merveille ! ’ lui dit le dieu Tseu-Thsdi (14vara 
Deva) ; ‘ vous pouvez compter sur mon secours.’ 

■“ Aprdr avoir regu ses instructions, le Mishi se 
retira. Il se livra alors a des recherches profondes, 
et ddploya toute la vigueur de -son esprit. Il re- 
cueillit une multitude d’expressions, et composa un 
livre de mots'^ qui renfermait mille slohas ; cliaque 
sloha dtait de trente-deux syllabes. Il sonda, jusqu’a 
leurs dernieres limites, les connaissances anciennes et 
nouvelles, et ayant rassembld, dans cet ouvrage, les 
lettres et les mots, il le mit sous une enveloppe 
cachetde et le prdsenta au roi, qui en con 9 ut autant 
d’estime que d’admiration. Il rendit un decret qui 
ordonnait a tous ses sujets de I’dtudier et de I’en- 
seigner aux autres. Il ajouta que quiconque pourrait 
le reciter, d’un bout k I’autrc, recevrait, pour rdcom- 
pense, mille pibces d’or. De 1^ vient que, gr4ce aux 
le§ons successives des maitres, cet ouvrage est encore 
aujourd’hui en grand honneur. C’est pourquoi les 
Br&hmanes de cette ville out une science solide et des 
talents dlevds, et se distinguent a la fois par I’dtendue 

> “ Livre de mots ” is intended as the title of P8,nini’s grammar, 
which was “ Sahdanusasanam.” This title is left out in the Calcutta 
edition, and likewise in Professor Bohtlingk’s edition of Panini. 
See Zeitschrift der Deutschen Morgenlandischen Gesellscliaft, vii. 
162 . 
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cle leurs connaissances et la richesse de leur 
mdmoire. 

“ Dans la ville de P'o-lo-tou-lo (lisez So-lo-tou-lo — 
S&l^tura), il y a un St6,pa. Ce fut en cet endroit 
qu’un Lo-lian (un Arhat) convertit un disciple de 
Po-ni-ni (P^nini). Cinq cents ans apres que Jou-lat 
(le Tathigata) eut quitt4 le inonde, il y eut un grand 
'0-lo-lian (Arhat) qui, venant du royaume de Kia- 
clii-mi-lo (Cachemire), voyageait pour convertir les 
hommes. Quand il fut arriv4 dans ce pays, il vit un 
Fan-tchi (un Brahmach^rin) occupe k fouetter nn 
petit gar 9 on qu’il instraisait. ‘ Pourquoi maltraitez- 
vous cet enfant ? ’ dit Y Arhat au Fan-tchi (Brah- 
machkrin). 

“ ‘ Je lui fais etudier,’ repondit-il, ‘ le Traite de la 
Science des Sons (Ching-ming — Vykkaranam), mais 
il ne fait aucun progres.’ 

“ h’ Arhat se d4rida et laissa echapper un sourire. 
Le vieux Fan-tchi (Brahmachkrin) lui dit: ‘Les 
Cha-men (Sramanas) ont un coeur affectueux et com- 
patissant, et s’apitoient sur les cr4atures qui souflfrent. 
L’homme plein d’humanite vient de sourire tout a 
riieure ; je ddsirerais en connaitre la cause.’ 

“ ‘ Il n’est pas difficile de vous I’apprendre,’ r4pon- 
dit FArhat, ‘ mais je crains de faire naitre en vous un 
doute d’incr4dulit4. Vous av.ez, sans doute, ehtendu 
dire qu’un Rishi^ nommd Po ni-ni (Pknini) a compose 
le Trait4 Ching-ming-lun (Yykkaranain), et qu’il Fa 
laiss4, aprks lui, pour I’instruction du monde.’ Le 
Po-lo-mm (le Brkhmane) lui dit : • ‘ Les enfants de 
cette ville, qui sont tous ses disciples, r4v4rent sa 
vertu, et la statue, 41ev4e en son honneur, subsiste 
encore aujourd’hui.’ 

“ ‘ Eh bien !’ repartit V Arhat, cet enfant, a qui 

■ X 2 • 
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vous avez donne le jour, est prdcis^ment ce RisM. 
(Dans sa vie antdrieure,) il employait sa forte me- 
moire a 4tudier les livres profanes ; il ne parlait que 
des traites heretiques et ne clierchait point la verite. 
Son esprit et sa science d^p4rireut, ef il parcoiirut, 
sans s’arr^ter, le cercle de la vie et de la mort. Grace 
a un reste de vertn, il a obtenu de devenir votre fils 
bien-aime. Mais les livres profanes et I’eloquence du 
si^cle ne donnent que des peines inutiles. Pourrait- 
on les comparer aux saintes instructions de Jou-ldi 
(du Tatbdgata), qui, par une influence secrete pro- 
curent I’intelligence et le bonbeur ? 

“ ‘ Jadis, sur les bords de la mer du midi, il y avait 
un arbre dessdche dont le tronc creux donnait asile a 
cinq cents chauves-souris. Des marchands s’arr^- 
t^rent un jour au pied de cet arbre. Comme il regnait 
alors un vent glacial, ces hommes, qui etaient tour- 
mentds par la faim et le froid, amassk-ent du bois et 
des broussailles et alluni^rent du feu au pied de 
I’arbre. La flamme s’accrut par degres et embrasa 
bientbt I’arbre dessdcM. 

“ ‘ Dans ce moment, il y eut un des marcliands qui, 
aprk le milieu de la nuit, se mit a lire, ^ haute voix, 
le Recueil de V 0-pi-ta-mo (de I’Abhidharma). Les 
chauves-souris, quoique tourmentdes par I’ardeur du 
feu, ecoutkent avec amour les accents de la loi, 
supportkent la douleur sans sortir de leur retraite, 
et y terminerent leur vie. En consequence de cette 
conduite vertueuse, elles obtinrent de renaitre dans 
la classe des hommes. Elies quitt^rent la famille, se 
livrkent h rdtude, et, gr4ce aux accents de la loi, 
qu’elles avaient jadis entendus, elles acquirent une 
rare intelligence, obtinrent toutes ensemble la dignitd 
d’Ar/iaf, et cultiver,ent, de kfecle en siecle, le champ 
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du bonheur. Dans ces derniers temps, le roi Kia-ni- 
se-hia (Kanishka) et I’honorable Hie ( Arya P^rsvika) 
convoquerent cinq cents sages dans le royaume de 
Kia-chi-mi-lo (Cachemirej, et composerent le Pi-po- 
cha-lun (le VibhA.sb4-s&.stfa). Tons ces sages 4taient 
les cinq cent cbauves-souris qui habitaient jadis le 
creux de I’arbi'e desseche. Quoique j’aie un esprit 
born4, j’etais moi-m^me Tune d’elles. Mais les hom- 
ines different entre eux par la superiorite on la m4- 
diocrite de leur esprit ; les uns prennent leur essor, 
tandis que les autres rampent dans I’obscuritd. Main- 
tenant, 6 homrae plein d’humanit4, il faut que vous 
permettiez a votre fils bien-aimd de quitter la famille. 
En quittant la famille (en embrassant la vie reli- 
gieuse), on acquiert des mdrites ineffables.’ 

“ Lorsque YArhat eut acheve ces paroles, il donna 
line preuve de sa puissance divine en disparaissant a 
I’instant m^une. 

“ Le Brfihmane se sen tit p&etre de foi et de 
respect, et apres avoir fait eclater son admiration, fl 
alia raconter cet ev4nement dans tout le voisinage. 
Il permit aussitbt a son fils d’ernbrasser la vie te- 
ligieuse ct de se livrer a Tetude. Lui-m^me se con- 
vertit immddiatement, et montra la plus ' grande 
estirae pour les trois Precieux. Les hommes de son 
village suivirent son example, et, aujourd’hui encore, 
les habitants s’ affermissent der jour en jour dans la foi. 

“ En partant au nord de la ville de Ou-to~hia-han- 
fcha (Udakh4nda ?), il franchit des montagnes, 
traversa des vallees, et, apr^s avoir fait environ six 
cents li, il arriva au royaume de Ou-tchang-na} 
(Udyana).2 

^ Inde du nord. 

^ Memoires sur les contr4es occidentales, traduits da Sanscrit 
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Whatever the historical value of this legend may 
be, it is quite clear that it lends no support of any 
kind to the opinion of those who would place the 
grammarian P^nini 500 years after Buddha, or 100 
years after Kanishka. 

It is possible that the inquiries into the ancient 
literature of Buddhism, particularly in China, may 
bring to light some new dates, and help us in un- 
ravelling the chronological traditions of the Brah- 
mans of India. The services already rendered to 
Sanskrit archaeology by the publications of M. Stanis- 
las Julien are of the highest value, and they hold out 
the promise of a still larger harvest; but for the 
present we must be satisfied with what we possess, 
and we must guard most carefully against rash con- 
clusions, derived from evidence that would break 
down under the slightest pressure. Even without 
the support which it was attempted to derive from 
Hiouen-thsang, K&ty5,yana’s date is as safe as any date 
is likely to be in ancient Oriental chronology ; and the 
connection between K5,ty%ana and his predecessors 
and successors, supported as it is not only by tradi- 
tion but by the character of their works which we 
still possess, supplies the strongest confirmation of 
our chronological calculations. As to other works 
of the Sfitra period, there are no doubt many, 
the date of which cannot be fixed by any external 
evidence. Tradition is completely silent as to the 
age of many of their authors. With regard to them 

en Chinois, en Fan 648, par Hiouen-thsang, et du Chinois en 
Fran^ais par M. Stanislas Julien, Memhre de Flnstitut ; tome i. p. 
125 ■, Voyages des Pelerins Bouddhistes, vol, ii. See also the 
author’s edition of the Eig-veda and Prati^akhya, Introduction, 

p. 12. 
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we must trust, at least for the present, to the simi- 
larity of their style and character with the writings 
of those authors whose age has been fixed. It is 
possible that the works of earlier autlioi’s quoted by 
Yaska andPanini and others might still come tolight, 
if any systematic -search for ancient MSS. was made 
in difierent parts of India. Many works are quoted 
by S%ana, Devar&ja, Ujjvaladatta, and other modern 
writers, which are not to be found in any European 
Library. Some of them may still be recovered.^ Wo 
must not, hoAvever, expect too much. Vast as the 
ancient literature of India has been, we must bear in 
mind that part of it existed in oral tradition only, 
and was never consigned to writing. In India, where 
before the time of P&nini we have no evidence of 
any written literature, it by no means follows that, 
because an early Rishi is quoted in support of a 
theory, whether philosophical or grammatical, there 
ever existed a work written by him with pen and ink. 
His doctrines were handed down from generation 
to generation ; but, once erased from the tablets 
of memory, they could never be recovered. 

In the Sutras which we still possess, it is most 
important to observe the gradual change of style. 
Saunaka’s style, when compared with that of his 
successors, is natural, both in prose and verse. His 
prose more particularly runs sometimes so easily and 
is so free from the artificial contrivances of the later 
Sutras, that it seems a mistake to apply to it the 

1 According to the opinion of M. Fitz-Edward Hall, a scholar 
of the most extensive acquaintance with Sanskrit literature, the 
number of distinct Sanskrit works in existence is, probably, not 
less than ten thousand. (Journal of the Asiatic Society of Bengal, 
1858, p. 305.) 
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name of Sutra. It is not unlikely that this title was 
assigned to his works at a time when its meaning had 
not yet been restricted either to the long “ yarns ” 
of the Buddhists or to the compendious paragraphs 
of the Brahmans, and we may well believe the state- 
ment that ^aunaka’s works on the ceremonial re- 



sembled more the BrMimanas than the later Sdtras. 
Abval&yana’s style is still intelligible, and less 
cramped by far than the style of the Nirukta, a woi’k 
commonly ascribed to Y&ska, the collector of the 
Nighantus. P^nini is more artificial. He is no 
longer writing and composing, but he squeezes and 
distils his thoughts, and puts them before us in a form 
which hardly deserves the name of style. K&ty&yana 
is still more algebraic ; but it is in Pingala that the 
absurdity of the Sfitras becomes complete. If any 
writers succeeded him, they could hardly have ex- 
celled him in enigmatic obscurity, and we may well 
believe that he was one of the last writers of SMras. 


The authors of the PariMshtas, unwilling to wear 
the strait-jacket of the Sfitrak^ras, and unable to 
invent a more appropriate dress, adopted the slovenly 
metre of epic poetry, well adapted for legendary 
narration, but unfit for scientific discussion. 
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THE BeIhMANA PERIOD. 

Having assigned to tlie Sutra literature of India 
the wide limits of a period extending from 600 to 
200 B.C., we have now to examine another and con- 
fessedly more ancient class of Vedi'c writings, differ- 
ing in style both from the Sutras, which are posterior, 
and from the Mantras, which are anterior to them. 
These are called by the comprehensive name of 
Brahmanas. But as between the Sutras and the 
later Sanskrit literature we discovered a connecting 
link in the writings known under the- name of Pari- 
^ishtas, so we meet on the frontier between the Brah- 
mana and the Shtra literature, with a class of works, 
intermediate between the Brahmanas and Sfitras, 
which claim to be considered first. These are the 
Aranyakas, or “ The Treatises of the Forest.” 

The Arantaeas. 

The Aranyakas are so called, as Siyana informs 
us, because they had to be read in the forest.^ It 

’ SS-yana on tlie Taittiriyaranyaka. 

And again, ^ Parts of 

the Taittirijaranjaka are exempted from the restrictien that they 
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might almost seem as if they were intended for the 
Vanaprasthas only, people who, after having per- 
formed all the duties of a student and a householdei*, 
retire from the world to the forest to end their days 
in the contemplation of the deity. Thus it is said 
in the Arunikopanishad, that SannyCisin, the man 
who no longer recites the Mantras and no longer 
performs sacrifices, is bound to read, out of all the 
Vedas, only the Aranyaka or the Upanishad. In 
several instances the Aranyakas form part of the 
Br^hmanas, and they are thus made to share the 
authority of ^ruti or revelation. We have seen, 
however, that part of an Aranyaka was ascribed to 
a human author, to A^val&yana. Another part is 
quoted by S^yana, in his Commentary on the Rig- 
veda‘, as being a Sutra work of Saunaka’s. Cole- 
brooke found, in one transcript of this Aranyaka, 
that it was ascribed to ASval&yaha ; but he remarks, 
“ probably by an error of the transcriber.” This is 
not the case; and it is a good proof of a certain 
critical conscience even amongst the orthodox dog- 


■y 


sliotild be read in the forest only : WTf%- 

I » hence they are ranged with the Brahmanas, 

These words occur in the Aitarey aranyaka, v. 2. 

11 - 

Other passages quoted by S^yana from this Aranyaka can always 
be identified in the AitareySranyaka. Cf. Colebrooke, Misc. 
Essays, i. 46. 
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matists of the Hindus, that they acknowledged a cer- 
tain difference between the Brahmanas and Aran- 
yakas, although it was of great importance to them, 
particularly in their orthodox philosophy, to be able 
tp appeal to passages from the Aranyakas as in- 
vested with a sacred authority. The most important 
Upanishads, which are full of philosophy and theo- 
sophy, form part of the Aranyakas, and particularly 
in later times the Aranyaka was considered the quint- 
essence of the Vedas.^ Nevertheless it is acknow- 
ledged by Indian authors^ that a mistake may be 
made, and the work of a human author may be er- 
roneously received as a part of the sacred book by 
those who are unacquainted with its true origin. 
An instance, they say, occurs among those who use 
the Bahvrich, a s&khh. of the Rig-veda, by whom a 
ritual of A^valdyana has been admitted, under the 
title of the fifth Aranyaka, as a part of'the Rig-veda. 

That the Aranyakas presuppose the existence of 
the Br&hmanas may be clearly seen from the Bri- 
had^ranyaka, of which we possess now a complete 
edition by Dr. Roer, of Calcutta, together with two 

^ Mababli&rata i. 258. : This body of the Mahabharata (the 
index) is truth and immortality ; it is like new butter from curds, 
like the Bfahman among men, like the Aranyaka from the Vedas, 
like nectar from medicinal plants, like the sea, the best among lakes, 
like the cow, the highest among animals,” Thus the Upanishad 
is called the essence of the Veda; 6atap.-brahm. x. 8. 5. *12. 

r{m ^ 

2 This is taken from Colebrooke’s extracts from the Purva- 
mimansa; a system of philosophy of which it would be most 
desirable to have a complete edition. (Miscellaneous Essays, i. 
307.) Dr. Goldstiicker, of Konigsberg, has collected large ma- 
terials for such a work ; and I trust he will shortly find an op- 
portunity of publishing the important results of his studies. 
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Sanskrit commentaries. If we .take for instance the 
story of Janaka, who promised a large prize "to the 
wisest Brahman at his sacrifice, and compare this 
story, as it is given in the Satapatha-brahmana (xi, 

4. 6.) with the third Adhy&ya of the Brihad^ranyaka 
where the same subject occurs, we find in the Aran- 
yaka all the details, given almost in the same words 
as in the Br&hmana, but enlarged with so many addi- 
tions, particularly with respect to the philosophical 
disputations which take place between Y&jnavalkya 
and the other Brahmans, that we cannot hesitate for a 
moment to consider the Aranyaka as an enlargement 
upon the Br&hmana. 

The chief interest which the Aranyakas possess at 
the present moment consists in their philosophy. 
The philosophical chapters well known under the 
name of Upanishads are almost the only portion of 
Vedic literatifte which is extensively read to this day. 
They contain, or are supposed to contain, the highest 
authority on which the various systems of philosophy 
in India rest. Not only the Yed^nta philosopher, 
-who, by his very name, professes bis faith in the ends 
and objects of the Veda’, but the Sankhya, the Vai^e- 
shika, the Ny4ya, and Yoga philosophers, all pretend 
to find in the Upanishads some warrazity for their 
tenets; however antagonistic in their bearing.- The 
same applies to the numerous sects that have existed 
and still exist in India. Their founders, if they have 

' VedSjnta is used, but not yet in its teehnical sense, Taittirija- 

5, ranyaka, x. 12 . ; a verse frequently repeated elsewhere. 

^ WTRfTi 



TJPANISHADS. 


317 


any pretentions to orthodoxy, invariably appeal to i 
some passage in the Upanishads in order to substan- 
tiate their own reasonings. Now it is true that in : 
the Upanishads themselves there is so much freedom i 
and breadth of thought that it is not difficult to find i 
in them some authority for almost any shade of phi- 
losophical opinion. The old Upanishads did not pre- 
tend to give more than “guesses at truth,” and 
when, in course of time, they became invested with 
an inspired character, they allowed great latitude to 
those who professed to believe in them as revelation. 
Yet this was not sufficient for the rank growth of 
philosophical doctrines during the latter ages of In- 
dian history ; and when none of the ancient Upa- 
nishads could be found to suit the purpose, the 
founders of new sects had no scruple and no diffi- 
culty in composing new Upanishads of their own. 
This accounts for the large and ever growing number 
of these treatises. Every new collection of MSS., 
every new list of Upanishads given by native writers, 
adds to the number of those which were known be- 
fore ; and the most modern compilations seem now 
to enjoy the same authority as the really genuine 
treatises. 

The original Upanishads had their place in the | 
Aranyakas and Br&hmanas. There is only one in- | 
stance of a Sanhit^ containing Upanishads — the ; 
V4jasaneyi-sanhita, which comprises the l§a-upa- i 
nishad, forming the 40th book, and the Sivasankalpa, 
forming part of the 34th book. This, however, so 
far from proving the greater antiquity of that Upa- 
nishad, only serves to confirm the modern date of the 
whole collection known under the name of Y^jasa- 
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neyi-sanliitti.’ But though the proper place of the 
genuine Upanishads was in the Br&hmanas, and here 
chiefly in those secondary portions commonly called 
Araiiyakas, yet in later times, the Upanishads ob- 
tained a more independent position, and though they 
still professed to belong more particularly to one or 
the other of the four Vedas, that relationship became 
very lax and changeable. 

The true etymological meaning of the word Upa- 
nishad had been forgotten in India. It is generally 
explained by rahasya^ ov guliyA Me'sdhymy?>tQ.VY ", and 
an artificial etymology is given, according to which 
Upanishad would mean “ destruction of passion or 
ignorance, by means of divine revelation.” ^ The ori- 
ginal signification of the word, however, must have 
been that of sitting down near somebody in order to 
listen, or in order to meditate and worship. Thus 
we find up -{- sai used in the sense of sitting and 
worshipping : 

Rv. ix. 11. 6 — Namas& it lipa sidata, “ Approach 
him with praise.” 

. Rv. X. 73. 11. — Vayah suparn^'h upa sedur I'n- 
dram priy4raedhfi.h rishayah n^'dham^n&h, “ The 
poets with good thoughts have approached Indra 
begging, like birds with beautiful wings.” 

The root As, which has the same meaning as sad, 
to sit, if joined with the preposition upa, expresses 
the same idea as upa sad, i. e. to approach respect- 
fully, to worship (Rv. x. 153. 1). It is frequently 
used to express the position which the pupil occupies 

• ^ Mahidhara maintains that some parts of. the Upanishad were 

aimed at the Buddhists, who denied the existence of an intelligent 
Self, called life a water-bubble, and knowledge intoxication. 

^ Colebrooke, Essays, 1 . 92, ■ “ 
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when listening to liis teacher’-, and it clearly expresses 
a position of inferiority in such passages as, ^at.- 
brahmana, i. 3. 4. 15: “tasmM uparyasinam ksha- 
triyam adhast4d in)4h prajd up&sate,” “ therefore 
those people below (the ViS or Vai^yas) sit under, or 
pay respect to the Kshatriya who sits above.” Still 
more decisive is another passage in the same work 
(ix. 4. 3. 3), where wjjamsMtfm is used in the sense 
of subj ect : “ kshatr&ya tad viiam adhast4d upanish4- 
dinim karoti,” “ he thus makes the Vi§ below subject ' 
to the Kshatriya.” There can be little doubt there- 
fore that Upanishad meant originally the act of 
sitting down near a teacher®, of submissively listening 
to him ; and it is easy to trace the steps by which it 
came to mean implicit faith®, and, at last, truth or 
divine revelation. 

The songs of the Yeda contained but little, of 
philosophy or theosophy, and what the Brahmans 
call the higher knowledge is not to be sought for in 
the hymns of the Rishis. “ What,”^ says the author 
of the Svet4§vatara-upanishad, “ what shall a man 
do w.ith the hymns, who does not know that eternal 
word of the hymns in the highest heaven, that in 
which all the gods are absorbed? Those who know 
it, they are blessed.” The same sentiment is fre- 

' Pan. iii. 4. 72. comment. ; UpSsito gurum bhav§,n ; and upS- 
sito gurur bhavatd. 

* In this sense Upanishad is frequently used in the plurhl, and 
signifies sessions. 

. ® Chhandogya-upanishad, i. 1. 9. 

What a man performs 

with knowledge, trust, and faith, that is effectual.” 

^ ^vetasvatarn-upanishad, ed. Boer, Bibliotheca Indica, vii. 
339. 
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quently expressed, but nowhere with greater force 
than in a passage of the Katha-upanishad^, a passage 
most remarkable in many respects. “ That divine 
Self,” the poet says, “ is not to be grasped by tra- 
dition^ nor by understanding, nor by all revelation ; 
by him whom He himself chooses, by him alone is 
He to be grasped ; that Self chooses his body as his 
own.” Rammohun Roy when he visited the British 
Museum and found the late Dr. Rosen engaged in 
preparing an edition of the hymns of the Veda, ex- 
pressed his surprise at so useless an undertaking. 
But- the same philosopher looked upon the XJpani- 
shads as worthy to become the foundation of a new 
religion, and he published several of them himself 
with notes and translations. The adoration of the 
invisible Supreme Being,” he writes, “ is exclusively 
prescribed by the Upanishads or the princi'pal parts 
of the Veda, and also by the Vedant,” and if other 
portions of the Veda seem to be in contradiction with 
the pure doctrine of the Upanishads, he hints that 
the whole work must not only be stripped of its autho- 
rity, but looked upon as altogether unintelligible.® 

The early Hindus did not find any difficulty in 
reconciling the most different and sometimes ' con- 
tradictory opinions in their search after truth ; and a 
most extraordinary medley of oracular sayings might 
be collected from the Upanishads, even from those 
which are genuine and comparatively ancient, all 
tending to elucidate the darkest points of philosophy 
and religion, the creation of the world, the nature of 

1 II. 23. It is also found in the Mundaka. 

^ Pravacliana, tradition, the Brahmanas ; see p. 109. Commen- 
tary ; ekavedasvikaranena,” “ by learning one Veda.” 

^ Translation of the Kena-upanishad by Eammolmn Roy. Cal- 
cutta, 1816, p. 6. 
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God, the relation of man to God, and similar subjects. 
That one statement should be contradicted by another 
seems never to have been felt as any serious difficulty. 
Thus we read in the first verse of the SvetMvatara- 
upanishad : “ Is Brahman the cause? Whence are we 
born? By what do we live ? Whither do we go? 
At whose command do we walk after the Law, in 
happiness and misery ? Is Time the cause, or Ka- 
ture, or Law, or Chance, or the Elements? Is Man 
to be taken as the source of all ? — Nor is it their 
union, because there must be an independent Self, 
and even that independent Self has no power over 
that which causes happiness and pain.” ^ The an- 
swers returned to such questions are naturally vague 
and various. Thus MMhava in his Commentary on 
ParMara, quotes first from the Bahvricha-upanishad. 
“ I]% the beginning this (world) was Self alone, there 
was nothing else winking. He thought. Let me crestte 
the worlds, and he created these worlds.” From this 
it would follow that the absolute Self was supposed 
to have created everything out of nothing. But im- 
mediately afterwards MMhava quotes from another 
Upanishad, the Svet^vatara (IV. 10.), where M^yfi, 
or delusion is called the principle, and the Great 
Lord himself, the deluded.^ This is evidently an 
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allusion to Sankliya doctrines, but M^dhava explains 
it in a different sense. He maintains that here also 
the Divine Self is meant by the Great Lord, and that 
Delusion is only one of his powers, as heat is a power 
of fire.^ And he appeals to another passage in the 
same Upanishad (I. 3.), where it is said “ that sages 
endowed with meditation and intuition, saw the 
power of the Divine Self, concealed by his own 
qualities.” This same interpretation is adopted in 
the SAtras of the Ved&nta-philosophy, but it by no 
means follows that therefore it is the true one. 
The principal interest of the older Dpanishads con- 
sists in the absence of that systematic uniformity 
which we find in the later systenas of philosophy, and 
it .is to be regretted that nearly all scholars who have 
translated portions of the Dpanishads have allowed 
themselves to be guided by the Brahmanic commen- 
tators. The commentators wrote all, more or less, 
under the influence of philosophical systems, and 
thought themselves justified in explaining the Upani- 
shads in such a manner that they should agree, even 
in the most minute points, with the Sfitras of the 
philosophical schools. But the authors of the Upani- 
shads were poets rather than philosophers. Truth 
itself assumed, in their eyes, an aspect varying ac- 

‘ ^T^rmr: tiww- 
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cording to their own feelings and misgivings. We saw 
that the Bahvricha-upanishad placed Atman or the 
Self at the beginning of all things. The Taittirlya- 
upanishad ^ speaks of Brahman- the true, omniscient, 
and infinite, and derives from it the ether, the air, 
fire, water, earth, plants, food, seed, and body.® This, 
in the eyes of the later commentators, may appear 
substantially the same doctrine as that of the Bahv- 
richa-upanishad. But to us it is of interest to mark 
the ditFerence, and to watch the various attempts 
i which were made to express the idea of a creator, 

i The Bahvrichas, by calling him Atman in the mascu- 

I line, showed that they were impressed more strongly 

I with the idea of a personal Being ; the Taittiriyas, 

; speaking of Brahman as neuter, gave more promi- 

nence to the idea of a Power. • It was an epoch in 
i the history of the human mind when the identity, of 

i the masculine Self and the neutral Brahman was for 

f the first time perceived, and the name of the dis- 
coverer has not been forgotten. It was S&ndilya 
who declared that the vSelf within our heart is Brah- 
man (Chhfind.-up. iii. 4. 14. p. 208.}, and this tenet, 
somewhat amplified, is quoted as “ S^ndilya’s wis- 
dona ” by the author of the ^atapatha-brahmana (x. 
* 6. 3.). Other sages among the Ohhandogas® again 

* Bibl. Ind. vii. 56. 

2 Purusha is body rather than man. MMhava says : 

^ CiiliS-ndo-np. vi. 2. ; BibL Ind. iii. 394. 

Y -S - 
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speak simply of a Sat, or a Being which desired to be 
many, and created the light, the light flowing into 
water, the water into food, and so on. The Athar- 
vanibas speak of the Creator as Ahshara, and it must 
remain doubtful whether they connected with this 
word the idea of the Indestructible or of Element.^ 
The term tised by the V^jasaneyins is Avydhrita, or 
the Undeveloped. Every one of these terms had 
originally a meaning of its own, and.though in later 
times they may all be used synonymously, they ought 
to be kept distinct when we are tracing the history 
of the human mind. Some of the ancient sages, 
after having arrived at the idea of Avy&krita, Un- 
developed, went even beyond, and instead of the Sat 
or TO %v, they postulated an Asat, ro jaij ov, as the 
beginning of all things. Thus we read in the 
Chhindogya-upanishad ^ “ And some say, in the 
beginning there was Asat (not being), alone, without 
a second ; and from this Asat might the Sat be 
born.” 

Butin spite of the great variety of philosophical 
thought on this and similar subjects that was to be 
found in the Upanishads, the want of new Upanishads 
was felt by the sects which sprang up in every part of 

^ See Goldstucker’s Dictionary, s. V. Myhava says: 

2 chiiand.-up. vi. 1. 

wrf^ffN 
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India.* The old Upanishads, however, were not re- 
jected, and to the present day the ten which are chiefly 
studied in Bengal are the Brihad&ranyaka,the Aitareya, 
Chh&ndogya, Taittiriya, &a, Kena, Katha, Pra§na, 
Mundaka and Mflndflkya-upanishads. Every one of 
these has been published, and we possess an excellent 
edition both of text and commentary by Dr. Eder in 
the volumes of the Bibliotheca Indica. The whole 
number of Upanishads, however, known to be or to 
have been in existence, is much larger. It was com- 
monly stated at 62 % but it has lately been brought. as 
high as 108®, and even higher. Some of the titles 
given in various lists belong most likely to smaller 
portions of certain Upanishads, and these extracts, 
adopted by some sect or other, were afterw^irds quoted 
as independent treatises.'* Many are of very modern 
origin, and have no right to be mentioned in connec- 
tion with Vedic literature. In order, however, to 
have this whole mass of literature together, every work 
that claims the title of Upanishad on any ground 
whatsoever, has been incorporated in an alphabetical 
list, which will be printed as an Appendix. There are 
several works which had to be consulted in drawing 
up this list. First, Anquetil Duperron’s Oupnekhat®, a 

* Ward, A View of the History, Literature, and Mythology of ' 
the Hindus, ii. 61. 

2 Ward, loo. cit. p. 61. 

® W. Elliot, Journal of the As. Soc. of Bengal, 1851, p. 607. 

The Maitreyi-upanishad (29. 89.) is probably meant for the 
dialogue between Tajnavalkya and Maitreyi in the BrihadSran- 
yaka. The SS,ndilya-upanishad (57. 105.) seems to be a portion of 
the Chhandogya-upanishad. 

® Oupnekhat, id est, Secretum tegendum ; opus ipsa in India 
rarissimum continens antiquam et arcanam, seu theologicam et 
philosophicain doctrinam, e quatuor sacris Indorum libris, Rak 
■ r 3' 
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work which contains the translation of fifty Upani- 
shads from Persian into Latin. The author of this 
Persian translation is supposed to be Ddrd Shahoh, 
the eldest son of Shah Jehan, and pupil of Babu Lai ; 
but in reality the work seems to have been per- 
formed by several Pandits, whom that enlightened 
prince called from Benares to Delhi, ordering them 
to translate some of their sacred works into Persfan. 
Three years after the accomplishment of their work, 
their patron was put to death by his brother Aurung- 

baid, Djedjer baid, Sam baid, Atbrban baid, excerptam; ad ver- 
bum, e Pcrsico idiomate, Saraskreticis vocabulis intermixto, in 
Latinum conversum ; Dissertationibus et Annotationibus difbci-' 
liora explan anti bus, illustratum: studio et opera Anqiietil Du- 
perron, Indicopleustss. Argentorati^ typis et impensis fratrum 
Xevrault, voL i. 1801: vol. ii. 1802. 

Daperron received a MS. of the Persian translation of the 
Upanishads from M. Gen til, the French resident at the court of 
Soudjaeddaulah. It was brought from Bengal to France by M. 
Bernier, in the year 1775. Duperron, after receiving another 
MS., collated the two, and translated the Persian into French (not 
published) and into literal Latin. 

The Persian translation, of which several other MSS. exist, 
bears the following title in Duperron’s translation : Hanc inter- 
pretationem tmv Oupnekhathai quorumvis quatuor librorum Beid, 
quod, designatum cum secreto magno (per secretum magnum) est, 
et iiitegram cognitionem luminis iuminum, hie Fakir sine tristitia 
(Sultan) Mohammed Bara Schakoh ipse, cum significatione recta, 
cum sinceritate, in tempore sex mensium, (postremo die, secundo 
rov*Schonbeh, vigesimo,) sexto mensis rov Earaazzan, anno 1067 
rov Hedjri (Christi, 1657) in urbe Delhi, in mansion© nakhe nou- 
deb, cum absolutione ad hnem fecit pervenire.’^ 

The MS. was copied by Atma Ram in the year 1767 A.i>. 
Buperron adds : Absolutum est hoc Apographum versionis Latinm 
quinquaginta Oupnekhatha, ad verbum, e Persico idiomate, 
Samscreticis vocabulis intermixto, factae, die 9 Octobris, 1795, 
18 Bruraaire, anni 4. ReipubL Gall Parisiis. 
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zeb.* Secondly, there is Colebrooke’s Essay on the 
Vedas, which gives a more complete enumeration of 
the Upanishads. Thirdly, Weber’s Analysis of Duper- 
ron’s translation of the Upanishads, in his “ Indian 
Studies.” Fourthly, an article by Mr. W. Elliot in 
the Journal of the Asiatic Society of Bengal, 1851, 
giving an account of Upanishads known in the South 
of India, among the Telugu Brahmans. Fifthly, 
Dr. ^Rder s introduction to the various Upanishads, 
edited and translated by him in the volumes of the 
Bibliotheca Indica. There are other works, the well- 
known pamphlets of Rammohun Roy, the Essays of 
Pauthier, Poley, d’Eckstein, Windischmann, and the 
publications of the Tattvabodhini Society, all of 
which had to be consulted in drawing up our own 
alphabetical list. 

The names of the. authors of the principal Upa- 
nishads ^ are unknown. This is owing to the very 
character of these works. They contain authorita- 
tive statements on the highest questions, and such 
statements would lose all authority if they were re- 
presented to the people at large as the result of 
human reasoning and imagination. They, in a 
higher degree than any other part of the Vedas, must 

^ Elphinstone, History of India, ii. 446. An earlier instance 
of a translation of the Upanishads is mentioned in Elliot’s His- 
torians of India, i. 260. Abdul KMir, author of the Tarikh- 
badaum, who died at the close of the 16th century, says that he 
was called upon to translate the Atharvana-veda from the Hindi, 
which he excused himself from doing on account of the exceeding 
difficulty of the style and abstruseness of meaning ; upon which 
the task devolved on Haji Ibrahim Sirhindi, who accomplished it 
satisfactorily.” 

- Some of the most modern Upanishads are confessedly the 
works of Gauclapada, 6'ankara, and other more recent philosopiiers. 

Y 4 
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have been considered from the very beginning as re- 
velation, and as directly communicated to mankind 
by the Supreme Spirit, This sentiment is boldly 
expressed in the beginning of the Mundaka-upanishad ; 
“ Brahman (masc.), the creator of the universe, the 
preserver of the world, appeared first among the gods. 
He taught the knowledge of Brahman (neuter), the 
foundation of all knowledge, to Atharvan, his eldest 
son. Atharvan long ago imparted the knowledge of 
Brahman, which Brahman had explained to him, to 
Angis : he told it to Satyav&ha Bhi,radvtlja, Bh4rad- 
v4ja in succession to Angiras. Saunaka, the great 
lord, approached respectfully, and asked : ‘ What is it 
through which, if known, all this becomes known ? • 

It is stated that the text of the Upanishads, after it 
had once been revealed, was never aftected by differ- 
ences, arising from the oral tradition of various S^kh&s; 
and in one instance where various texts of the same 
Upanishadhave been noted by the Brahmans, they are 
ascribed to various localities, but not to various Sfikh4s. 
Each S&kh&, however, was supposed to be possessed 
of a Upanishad, and the Muktik^ states that, as 
there are 1180 6&kh&s, there ought properly to be as 
many Upanishads. • 

Another reason why we never hear of the authors 
of Upanishads as we hear of the Rishis of hymns is 
that in many instances the Upanishads are mere 
compilations from other works. Verses from the 
hymns are incorporated into various Upanishads, 
and stories originally propounded in the Brflhmanas, 
are enlarged upon by the compilers of these philo- 
sophical tracts. 


' See Muudafca-tip. ed. Roer. 



btiihabArakvakas. 829 

In cases only where the TJpanishads form part of 
an Aranyaka, the reputed authors of the larger 
works might likewise he considered as the authors of 
the Upanishads. This authorship, however, is dif- 
ferent from the authorship of a GaudapMa and San- 
kara. As the Brihad&ranyaka forms part of the 
Batapatha-br&hmana, Y&jnavalkya, the reputed au- 
thor of the Br^hmana, might well be considered as 
the author of the Upanishad known by the name of 
Brihad^ranyaka. It forms the last five Prap&thakas 
of the 14th book of the Satapatha-hrMimana in the 
Mfidhyandina-6^kh&, whereas in the KS,nva-s^kh4 the 
whole of the 17th book is comprised under the name 
of Upanishad. Y4jnavalkya VSjasaneya is mentioned 
towards the end of the Brihad^ranyaka as the person 
who received the whole of the White Yajur-veda 
from Aditya or the Sun. His influential position at 
the court of Janaka, king of Videha, is alluded to 
several times, and one portion of the Brihadtlranyaka 
is called the Ykjnavalkiyam K&iidam, as specially 
celebrating the victories gained by that sage over all 
his rivals. But even if we accept the traditional 
opinion that Ykjnavalkya was the author of the 
BiAhmana and the Aranyaka, such a supposition 
would be of very little help to us in determining 
the probable age of the Upanishad portion of the 
Satapatha-br^hrnana. We need not enter at present 
into the question whether the supposed authorship 
of Y&jnavalkya implies that he actually composed, or 
only that he collected and arranged the sacred code 
of the Y4jasaneyins. That code is, no doubt, in 
some peculiar sense, considered as Y&jnavalkya’s 
own work. At the time of P&nini it was called by a 
name which, by its very character, indicated that the 
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Satapatha-br^hmana was a work due to the exertion 
of one individual, and that it was not, like other 
BrMimanas, simply proclaimed by him (prokta ), or 
formed the traditional property of an ancient Vedic 
S^kbli bearing his name. This, together with a re- 
mark in the V^rttika to Pfi,nini, iv. 3. 105., may be 
interpreted as indicating the more modern date of 
this Br^hmana and its Aranyaka, as compared with 
the Brihmanas and Aranyakas of other Yedas. But 
beyond this, the name of V^jasaneya Y&jnavalkya, 
as the reputed author of these works, will not help 
us in fixing the age of the Y5,jasaneyi-br4hmana- 
upanishad. 

Attempts have been made to fix the age of Yk- 
jnavalkya, as the author of a Law-book, and to trans- 
fer this date to the author of the Yedic works, just 
mentioned. The versifier, however, of these laws is as 
distinct from the original Y&jnavalkya, as the poetical 
editor of the Laws of the MS,navas is from the mythic 
Manu, the founder of the Mllnava-§5,kh5,. 

Although the poetical editor of this code of laws 
speaks of the Aranyaka ^ as liis own work, nobody 
will be misled by an assertion of this kind.^ But 

^ This can only mean the Brihaclaranyaka, as the commentator 
also obserYes. 

2 Yajn. Db. hi. 110, 

who to attain Yoga (union Yvrith the Divine Spirit) 

must know the Aranyaka, which I have received from Aditya, 
and the Yoga'Sastra, which I have taught.’^ I tiiought, at first, 
that there might have been old Dharma-siitras of Yajnavalkya, 
and that the versifier of these Sutras took tliis sentence simply 
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the age even of the versifier of the y^jnavalHya 
code of laws is difficult to determine. Professor 
Wilson, in his “ Ariana Antiqua ” (page 364), ob- 
serves that the word Ntoaka, a gold or silver coin 
having upon it the figure of ^iva, may be derived from 
Ndna, a term which occurs on the coins of Kanerki, 
and is supposed to be “ the name of a goddess; 
probably the same as the Anaitis or Anahid of the 
Persians, or the tutelary goddess of Armenia, Anaia, 
or Nanaca.” If so (and I think the explanation ex- 
tremely doubtful) the age of Y&jnavalkya’s legal dicta 
in which the word N&naka occurs, would be subse- 
quent to the era of Kanerki, and, as Professor Stenz- 
ler remarks in his edition of Yhjnavalkya, the second 
century after Christ would be the earliest date that 
could be assigned to Y4jnavalkya. Now the identi- 
fication of N4naka and N&na (Nanaia, Nana Rao,) is 
a very ingenious conjecture, but no more. Even if 
admitted to be true, we should still have to prove that 
the same goddess did not occur in the same way on 
more ancient oriental coins. As the Hindus derived 

from the Sutras. I have not yet found, however, Yajnavalkya- 
sutras on Achara. The so-called Vaislmava-dharma-sastra, or Srl- 
bhagavad-Vishnu-sanhit^ which has been printed at Calcutta, 
contains large portions of Sutras wTiich have been worked up in 
a very crude manner into a law treatise. The whole chapter’ on 
the anatomy of the human body, which in the Yajnavalkiya Code 
precedes the verso in question (iii. 110.), a chapter which does not 
stand in the Manava code, exists, still in prose, in theVishnn-sanhita 
(fol. 28. a. line 11.). The simile of the lamp, also, representing 
the mind in the middle of the body, is borrowed by the editor of 
the Yajnavalkiya Code from the Vishna-sanhita (fol. 29. a. line 1.). 
Yet, although the Vishnn-sanhit^ like the Code of Yajnavalkya, 
goes on describing the Yoga, no mention is made here of the Aran- 
yaka, nor does the author speak of himself in the first person, as 
the author of the metrical Code does. 
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their knowledge of coined money from foreign nations, 
N^nakas may have been current in India long before 
the time of Kanerki, though the N&nakas of Kanerki 
may be the first known to us as coined in India. 
The occurrence of a word like N&naka^, therefore, is" 
not sufficient by itself to prove that the second cen- 
tury after Christ is the earliest date of the Y&jnaval- 
kiya Code, still less of Y&jnavalkya, as Professor 
Stenzler supposes. But whatever date may be as- 
signed to this Bloka Avork, the date of Yfijnavalkya, 
the author of the Aranyaka and the Satapatha-brfih- 
mana, Avould not be affected by it in any way, and 

^ 111 the same way it might he said that the Big-veda-sanhiul, 
could not have been collected before the second century after 
Christ, because the word Nishka occurs in the hymns. Nishka is 
a weight of gold, or gold in general, and it certainly has no satis" 
factory etymology in Sanskrit. Nothing seems to be more likely 
than that it should be derived from Kanishka, the Sanskrit name 
of Kanerki, as we speak of a /v Sovereign,” the French of a 
‘‘Louis.” The first syllable Ka may be taken as the usual royal 
prefix, particularly as Fabian calls the same king Kanika and 
Nika. (Cf. Eeinaud, Memoire sur ITnde, p. 76.) Yet nobody 
would draw from this the conclusion that the Yeda was written 
after the time of Kanishka. If Nishka be really derived from the 
name of Ka-Nishka, Kanishka must have been the name or title 
of more ancient kings, whose money became known in India. 
But Nishka may have a very different etymology^, and at all 
events it does not furnish any solid basis for chronological conclu- 
sions. Nishka does once occur in PInini’s Sutras, v, 2. 119,; 
and it is frequently quoted as an example. Pan. iv. 3. 156. 

i i 

pan. i. 4. 87. ^ ^rr^TWI V. 2. 119. 

vi. 2. 55. iv. 3. 153. 

Cf. V. 1. 37. 
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tlie iSatapatlia-br^hraana is the only work from which 
we may expect information on this point. 

Another attempt has been made to fix the age of 
Y&jnavMkya, or, at least, to assign certain chronolo- 
gical limits to the first origin of the S^klA of the 
MMhyandinas, a subdivision of the Vajasaneyins. 
Arrian, when speaking 'of the course of the Ganges, 
mentions among the rivers falling into the Ganges, 
the “ Andomatis, flowing from the country of the 
Mandiadini, an Indian people.” ^ Lassen thought he 
discovered in this the Sanskrit word M&dhyandina, 
meridional; and, as a mere conjecture, such a re- 
mark was valuable. Professor Weber, however, went 
beyond this, and, taking for granted the identity of 
Mandiadini and M^dhyandina, taking for granted also 
the identity of this Indian people with the Mfldhyan- 
dina, a subdivision of the Sflkhfl of the Vajasaneyins, 
he concluded that the text of this Sakhfl, i. e. the 
Sanhit^ and BiAhmaiia of the White Yajur-veda, pub- 
lished by himself, must have existed in the third cen- 
tury B. C. Such rapid conclusions are rarely safe. 
There may have been such a people as tlie Mtdhyan- 
dinas at any time befoi'e or after Christ, and there may 
have been such a S&kha as that jof the MMhyandinas 
at any time before or after Christ ; but the people 
need not have had any connection with that iSAkhfi,, as 
little as the PiAchyas or Prasii had anything in com- 
mon with the ^ikha of the Pr^chya-Kathas, or the 
Ka/aSiVSciAoi, another Indian people, mentioned by 
Greek writers, with the ^^kh4 of the Kapishthalas. 
Granted, however, that the S^kh4 was formed in the 
country of the MMhyandinas, and derived its name 

‘ Tndisclie Alterthumsk unde, i.‘ 130. ; Schwanbeck, Megasthenis 
ladica, p. 106. 
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from it, nothing whatever would follow from this as 
to the exact date when this was effected. 

A second Aranyaka is that of the Taittiriyas. As 
the Taittiriya-veda (or the Black Yajur-veda) is 
always represented as anterior to the White Yajur- 
veda, the Taittiriya-^ranyaka also might be expected 
to be older than the Brih ad ^ranyaka. It is more 
likely, however, that the Taittiriya-^ranyaka did not 
yet exist at the time when YHjnavalkya, after seceding 
from his master, founded a new school, and endowed 
it with a new Sanhit^ and Br^hmana. The Aranyaka 
of the Taittiriyas may have been added to their 
Br^hmanas subsequently to this schism, in the same 
way as the Brihad^ranyaka is certainly later than 
many portions of the ^atapatha-brdhmana. At 
all events the Taittiriya-&ranyaka represents the 
latest period in the development of the Vedic reli- 
gion, and shows a strong admixture of post-vedic 
ideas and names. The same applies also to several 
parts of the Taittiriya-br^hmana, the last part of 
which does not belong to Tittiri, but is ascribed to 
Katha, the same Muni to whom the beginning of the 
Aranyaka is said to have been revealed.^ There 
are some traces which would lead to the supposition 
that the Taittiriya-veda had been studied, particu- 
larly in the south of India, and even among people 
which are still considered as un- Aryan in the 
Bi4hmana of the Rig-veda. In the Taittiriya-4ran- ■ 
yaka different- readings are mentioned, which are 
no longer ascribed to different Sakhis but to certain 
countries in the south of India, like those of the Drd- 
vidas, Andhras, and Karn^takas. This fact by itself 

1 See page 224. 
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would throw some doubt on the antiquity and gen- 
uineness of this class of Vedic writings’, at least 
in that form in which we now possess them. 

The Taittiriya-ftranyaka consists of ten books, of 
which the four last are devoted to Upanishad doctrines. 
No author is mentioned, and Tittiri, who might seem to 
hold the same position for the Taittiriy5.ranyaka which 
Yftjnavalkya holds for the Brihad&ranyaka, is repre- 
sented by the Brahmans themselves neither as the 
author nor as the first teacher. He received the tra- 
dition from Y&ska Paingi, who received it from Vai- 
samp&yana. Tittiri himself handed it on to Ukha, 
and he to Atreya. Tittiri, therefoi’e, was believed to 
be the founder of a 6&.kh4, but not the author of the 
Aranyaka. 

A third Aranyaka is the Aitareya-^ranyaka, be- 
longing to the Rig- Veda. It forms a wmrk by itself, 
and is not counted as part of the Aitareya-br^hmana. 
This is an important point. The work consists of five 
books or Aranyakas the second and third of which. 

^ I find tliat Haris vamin also, in his commentary on the ^ata- 
patha-brahmana, quotes the Dakshinatyas and Saurashtras, to- 
gether with the Kanvas, as authorities on Vedic subjects. See 
Dr. Weber’s Ind. Studien, i. 77. In the same place Dr. Weber 
attempts to prove the late origin of this work by the contraction 
of sa indr ah into sendrah. This contraction, however, occurs 
already in the Rig-veda-sanhita. See also Pan. vi. 1. 134. ^ 

2 The first Aranyaka consists of five Adhyayas and twenty-two 
Khandas. The second Aranyaka consists of seven Adhyayas and 
twenty-six Khandas. The Upanishad begins with the fourth 
Adhyaya and the twenty-first Khanda. The third Aranyaka 
consists of two Adhyayas and twelve Khandas. The fourth Ara- 
nyaka consists of one Adhylya and one Khanda (ascribed to 
Asvalayana in Shadgurusishya’s commentary on the Sarvann- 
krama). The fifth Aranyaka consists of three Adhyayas and 
fourteen Khandas (ascribed to Saunaka). 
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form the Bahvricha-upanishad, if by this name we like 
to distinguish the complete Upanishad from a portion 
of it, viz. : Adhy^yas 4 . — 6, of the second Aranyaka, 
commonly quoted as the Aitareyopanishad. If we ask 
for the name of the author, we find again the same un- 
certainty as in the Brihad^ranyaka and the Taittiri- 
yaranyaka. All we know for certain is that there 
was a S^kh4 of the Aitareyins, which was in the pos- 
session of a BrMimana and an Aranyaka. Both these 
works were afterwards adopted by the later Sikh^s of 
the E.ig-veda,so thatwe actually hear of an ASvahLyana 
text of the Aitareyakam. We also know from the 
Chh^ndogya-upanishad (hi. 16.) that there was a 
Mahid^sa Aitareya, who, by means of his sacred know- 
ledge was supposed to have defied death for 1,600 
years ; and in the Aitareya-^ranyaka, not in the Bri,h- 
inana, he is several times quoted by the same name 
as an authority. In the later commentaries, a story 
is mentioned according to which the Br&hmana and 
.Aranyaka of the Rig-veda were originally revealed 
to one Aitareya, the son of ItarA The story, how- 
ever, sounds very apocryphal, and had a merely 
etymological origin. ItarA in Sanskrit, means not 
only the other of two, but also low, rejected. Thus, 
if the patronymic Aitareya was to be accounted 
for, it was extremely easy to turn it into a me- 
tronymic, and to make Aitareya the son of an ItarA 
a rejected wife. Thus S4yana, in his introduc- 
tion to the Aitareya-brahmana, tells us that there 
was once a great Rishi who had many Avives. One 
of them was called ItarA and she had a son called 
Mahid&,sa. His father preferred the sons of his other 
wives to Mahid&sa, and once he insulted him in the 
sacrificial hall, by placing all his other sons 
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on his lap. Mahid^sa’s mother, seeing her son 
with tears in his eyes, prayed to her own tutelary 
goddess, the Earth (sviyakuladevati Bhhmih), and 
the goddess in her heavenly form appeared in the 
midst of the assembly, placed Mahid^sa on a throne, 
and gave him on account of his learning the gift of 
knowing the Br&hmana, consisting of forty Adhyll- 
yas, and, as Sayana calls it, another Brahmana, treat- 
ing “ of the Aran57aka duties.” 

This, and similar stories mentioned by Colebrooke^, 
are not calculated to inspire much confidence^ On 
the contrary we feel inclined to attach more value 
to the accidental admissions of the Brahmans who 
ascribe the later, portions of the Aitarey&ranyaka to 
such well known authors as Saunaka and ASval&yana. 
There may have been an Aitareya, the founder of the 
iSfikhfi, of the Aitareyins, and himself the expounder 
of those ceremonial, philological, and philosophical 
tracts which are incorporated in the Brfihmana and 
the Aranyaka of the Aitareyins. He is quoted him- 
self as an authority in those works. But nothing is 
said in them of his degrading descent, nor of the eru- 
dition granted to him by the goddess of the earth. 

Another Aranyaka, belonging to another Sfikhfi of 
the Rig-veda, is the Kaushitaki-firanyaka. Colebrooke 
stated in his Essay on the Yeda that “the original 
of the Kaushitakarn was among the portions of the 
Veda which Sir Robert Chambers collected at Be- 
nares, according to a list which he sent to me some 
time before his departure from India.” According 
to the catalogue of Sir Robert’s MSS. which are now 
at the Royal Library at Berlin, there is in that col- 


^ Miscellaneous Essays, i. 46 , n. 
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lection not only tlie text and commentary of the 
Kaushitaki-br^hmana, but likewise the Aranyaka, in 
three Adhy^yas, of which the third constitutes the 
Kaushltaki-upanishad. Here again we know nothing 
as to the name of an author, Kaushitakin being 
simply the name of that sect in which the text of 
these works was handed down from teacher to pupil. 

|i There are no Aranyakas for the "Sllma-veda, nor for 
i| the so-called fourth Veda, the Atharvana.' 

Traces of modern ideas are not wanting in the 
Aranyakas, and the very fact that they are destined 
for a class of men who had retired from the world 
in order to give themselves up to the contempla- 
tion of the highest problems, shows an advanced, 
and already declining and decaying society, not un- 
like the monastic age of the Christian world. The 
problems, indeed, which are discussed in the Aran- 
yakas and the old Upanishads are not in them- 
selves modern. They had formed the ^conversation 
of the old and the young, of warriors and poets, for 
ages. But in a healthy state of society these ques- 
tions were discussed in courts and camps r priests 
were contradicted by kings, sages confounded by 
children, women were listened to when they were 
moved by an unknown spirit.^ This time, which is 
represented to us by the early legends of the Aran- 
yakas, was very different from that which gave rise 
to professional anchorites, and to a literature composed 
exclusively for their benefit. As sacrifices were per- 
fornited long before a word of any Brfihrnana or Sfitra 

* A KumM gandharTagrihita is quoted as an authority in the 
Kaushitaki-brahmana, and it is explained by “ viseshabhijna.” 
Kaush.-br. ii. 9. ; Ait.-br. v. 29. Ind. Studien, i. 84. 217. 
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had been uttered, so metaphysical speculations were 
carried on in the forests of India long before the names 
of Aranyaka or Upanishad were thought of. We 
must carefully distinguish between a period of growth, 
and a period which tried to reduce that growth to 
rules and formulas. In one sense the Aranyakas are 
old, for they reflect the very dawn of thought; in 
another, they are modern, for they speak of that 
dawn with all the experience of a past day. There 
are passages in these works, unequalled in any lan- 
guage for grandeur, boldness, and simplicity. These, 
passages are the relics of a better age. But the ge- 
neration which became the chronicler of those Titanic 
wars of thought, was a small race ; they were dwarfs, 
measuring the footprints of departed giants. 

Chronologically we can see with great clearness 
that the Aranyakas are anterior to the Siltras. It | 
is only in their latest portions that they show traces 
of the style of Sfltra compositions. We can likewise 
see that they are later than tie Br^hmanas, to which 
they themselves, in several instances, form a kind of 
appendix. Beyond this we cannot go, but an im- 
partial consideration of the arguments adduced in 
favour of a much earlier or a much later date for 
this class of Vedic literature, will show a complete 
absence of facts and arguments, such as are required 
for historical inductions. Whether Plinini knew 
the Aranyakas as a branch of sacred literature is 
uncei’tain. Although he mentions the word “^ran- 
yaka,” he only uses it in the sense of “ living in the 
forest;” and it is the author of the V^rttikas^ who 
first remarks that the same word is also used in the 
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sense of “ read in the forest.” The word Upanishad, 
besides being used in the Upanishads themselves^, 
occurs in the Sdtras of P^nini (i. 4. 79.), but there is 
nothing to prove that Pllnini knew Upanishad as the 
name of a class of sacred writings. 

It is hardly necessary to remark that at the time 
when the Aranyakas were written, the hymns of the 
Sanhit^s were not only known, but known in the 
same form in which we now possess them.^ The 
Rig-veda is quoted as a whole, and as consisting of 
ten Mandalas. Though the name of Mandala is not 
used, the names assigned to each of the ten books 
are the same as those used in the Anukramanis, and 
they follow each other in the same succession. Nay, 
these names had evidently been current for some 
time before, for the author of the Aranyaka assigns 
the most extraordinary etymologies to them,, and 
uses them in support of the wildest speculations. 
He first mentions the Satarchins or the poets of the 
first Mandala. He then comprehends the poets of 
Mandala II. to IX. under the common name of the MA 
dhyamas, assigning to the poets of the tenth and last 
Mandala the name of Kshudrasfiktas and MahAsfiktas. 
The middle books are related more in detail under 
their usual names, Gritsamada, (ii.), Vi^vamitra (iii.), 
V&rnadeva (iv.), the Atris (v.), BharadvAja (vi.), 
Vasishtha (vii.), the Prag4thas (viii.), thePAvamAnis 
(ix.) The names also of Rig-veda, Yajur-veda, and 
S4ma-veda occur as literary titles in this Aranyaka.® 

* Ait.-ar. iii. 1.; ibid, i. 11. tJpanishaa&da. 

® Ait.-ar. ii. 9. 

3 Ait.-ar. i. 10. ; Bhur bbuvah svar ityeta vava vyahntaya 
ime trayo veda, bhur ityeva Rig-veda, bhuva iti Yajur-vedah, 
svar iti Sarfe-vedab. 
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The etymologies assigned, to these names are not 
perhaps more absurd than those which we find in 
the Br&hmanas. But there are other etymological 
explanations in the Aranyakas such as we scarcely 
find in any genuine Br^hmana. Part of the first 
Aranyaka (i. 4.) reads almost like a commentary on 
the first hymns of the Rig-veda, and the short glosses 
scattered about in these books of the forest might well 
be considered as the first elements of a Nirukta. 

The grammatical study of the hymns of the V eda 
was evidently far advanced, and scholastic pedantry 
had long taken the place of sound erudition, when the 
early portions of the Aranyaka were composed. Not 
only the ten books of the Rig-veda are mentioned, but 
likewise their subdivisions, the hymns (sfikta), verses 
(rich), half- versus (arddharcha), feet (pada), and syl- 
lables (akshara). Sometimes the syllables of certain 
hymns and classes of hymns are counted, and their 
number is supposed to possess a mysterious signifi- 
cance. In one passage (ii. 12.) speculations are 
propounded on the division of letters into consonants 
(vyanjana), vowels (ghosha), and sibilants (fishman). 

Admitting, therefore, that the Aranyakas repre- 
sent the latest productions of the Br&hmana period, 
and that in some cases the authors belong to the age 
of Saunaka, in others even to a more modern age, 
we have now to consider the character of the genuine 
BrMimanas, in order to point out the differences 
which distinguish the Br^hmanas from the Stitras 
by which they are followed, and from the Mantnas by 
which they are preceded. 


z 3 
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THE BBAHMANAS. 

The difficulty of ^ving an exhaustive definition of 
what a Br^hmana is, has been felt by the Brahmans 
themselves. The name given to this class of litera- 
ture does not teach us more than that these works 
belonged to the Brahmans. They were Brahmanic, 
i. e. theological tracts, comprising the' knowledge 
most valued by the Brahmans, bearing partly on 
their sacred hymns, partly on the traditions and 
customs of the people. They profess to teach the 
performance of the sacrifice; but for the greater 
part they are occupied with additional matter ; with 
explanations and illustrations of things more or less 
distantly connected with their original faith and 
their ancient ceremonial. 

S4yana, in his Introduction to the Rig-veda\ has 
given such extracts from the Pfirva-mim&ns§, philo- 
sophy as may furnish a pretty correct idea of the 
Br^hmanas, and he has treated the same subject 
again in his Introduction to the Aitareya-brahmana. 

“ A BrAhmana,” he says, “ is twofold, containing 
either commandments (vidhi), or additional explana- 
tions (arthavada). This is confirmed by Apastamba, 
saying : ‘ The Br^hmanas are commandments for 
the sacrifices ; all the rest consists of additional 
explanations.’ The commandments, too, are of two 
kinds, either causing something to be done which 
was not done before, or making something known 
which was not known before. Of the former kind 
are all those commandments occurring in the prac- 


’ Eig-veda-bhashya, p. 11. 
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tical part, such as, ‘ At the DikshaniyS, ceremony he 
presents a purodMa oblation to Agni and Vishnu.’ 
Of the latter kind are all philosophical passages, 
such as, ‘ Self was all this alone in the beginning.’ 

“ But how can it be said,” S^yana goes on, “ that 
the Veda consists of Mantras and Br^hmanas, as the 
essential qualities neither of the one nor of the other 
part can be satisfactorily defined ? For if it be said 
that a Mantra alludes to those things which are com- 
manded, this definition would not comprehend all 
Mantras, because there are some which are them- 
- selves commandments, as, for instance, ‘ He takes 
Kapinjalas for the Spring.’ Again, if it be said that 
a Mantra is what makes one think (man, to think), 
this definition would comprehend the BrAhmanas 
also. Other definitions have bossn given, that a Mantra 
ends with the word ‘thou art,’ or that it ends with 
the first person plural ; but none of these definitions 
can be considered as exhaustive. The only means, 
then, by which Mantras can be distinguished from 
Br&hmanas lies in their general sacrificial appellation, 
which comprehends the most different things under 
the one common name of Mantras. There are some 
recording the performance of sacrifices ; some contain 
praises, some end with the word thee (tv4), some are 
invocations, some are directions, some contain deliber- 
ations, some contain complaints, some are questions, 
some are answers, &c. Alb these attributes are so 
heterogeneous, that none of them can be used for a 
definition. Knowing, however, that the Veda consists 
only of two parts, we may say that whatever does not 
come under the name of Mantra is BrMmiana, whether 
it contain reasons, explanations, censures, recommen- 
dations, doubts; commandments, relations, old stories, 
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or particular determinations^ Not one of these sub- 
jects belongs to the Br^hraanas exclusively, but they 
occur more or less frequently in the Mantras also, and 
could therefore not be used as definitions of the Br^h- 
manas. The same objection applies to all other defi- 
nitions which have been attempted. Some have said 
that the frequent occurrence of the particle iti (thus) 
constitutes .a Brilhmana; others, that a Brfihmana 
closes with the words ity&ha (thus he said) ; others 
that a Br4hmana contains stories, &c. ; but all this 
would apply with equal force to some of the Man- 
tras. The only division therefore of the Veda that 
holds good consists in comprehending one part under 
the old traditional appellation of Mantra, and con- 
sidering all the rest as Br^hmanas. 

“ But it might be objected,” Sfiyana continues, “that 
for instance in the chapter on the Brahmayajna, other 
parts of the Veda are mentioned besides the Brahma- 
nas and Mantras, under the title of Itihfisas, (epic 

stories) Puranas (cosmogonic stories’^. Ealpas (ce re- 

monial' rules), G^th&s (songs), NfirMansis, (heroic 
poems). This, however, would be the same mistake 
as if we should place a Brahman coordinate with a 
Brahman who is a mendicant. Por all these titles, 
like ItihAsa, &c., apply only to subdivisions of the 
Brihraanas. Thus, passages from the Br4hmanas 
like ‘ The gods and the Asuras were fighting,’ &c., 
would be called Itih^sas •; other passages like ‘ In the 
beginning there was nothing,’ would be called Purfi- 
nas ; therefore we may safely say, that the Veda 
consists of two parts only, of Mantras and Brah- 
manas'’’ * 

1 According to Madhnsudana’s view, the Bralimanas consist of 
three jjarts ; of commandments, additional explanations, and Vo- 
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If after these not very satisfactory definitions of 
what a Brilhmana is, and how it differs from a 
Mantra, we turn to the Br&hmanas themselves, such, 
as we possess them in MS., we find that their number 
is mudi smaller than we should have expected. 

If every S&kha consisted of a Sanhit^ and a Br4h- 
mana, the number of the old Br5,hmanas must have 
been very considerable. It must not be supposed, how-' 
ever, that the Brahmanas which belonged to different 
Sakhds were works composed independently by dif- 
ferent authors. On the contrary, as the Sanhit&s of 
different S^kh&s were nothing but different recensions 
of one and the same original collection of hymns, and 
could be distinguished from each other only by a number 
of authorised varies lectioms or by the addition and 
omission of certain hymns, the Brahmanas also, which 
were adopted by different Charanas of the same Veda, 
must be considered not as so many independent 
works, but in most instances as different recensions 
of one and the same original. There was originally 
but one body of Brahmanas for each of the three 
Vedas; for the Rig-veda, the Brahmanas of the 
Bahvrichas, for the Sama-veda the Brahmanas of the 
Chhandogas, and for the Yajur-veda in its two forms, 
the Br^iimanas of the Taittiriyas, and the Satapatha- 
br^hraana. These works were not composed in metre 
like the Sanhit&s, and were therefore more exposed to 

danta doctrines, the latter being more particularly represented by 
the Upanishads. The same author speaks of four classes of command- 
ments. “A commandment may consist,” he says, “ either of a sim- 
ple definition (‘the oblation to Agni is given in eight cups ’); or it 
may include the aim (‘he who wishes for life in heaven may 
perform the sacrifices of the new and full moon’); or it may 
detail the means by whicls the sacrifice is performed (‘let him 
sacrifice with rice’); or it may contain all this together.” 
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alteration in the course of a long continued oral tra- 
dition. 

We possess the Br&hmana of the Bahvrichas in the 
iS^kh^s of the Aitareyins and the Kaushitakins. The 
various readings of other S&khds, quoted by the 
commentator on the Aitareya-br&hmana, show evi- 
dently that there were other S4kh4s of the Bahvri- 
chas, which differed but little in the wording of 
their Br^hmanas. But even the Br&hmana of the 
Kaushitakins which has been preserved to us as 
a distinct work, different from the Br^hmana of the 
Aitareyins, can onl^ be considered as a branch of 
the original stock of Br^hmana literature, current 
among the Bahvrichas. Its arrangement differs con- 
siderably from that of the Aitareya-brahmana. The 
sacrifice described in the beginning of the Aitareya- 
brahmana forms the seventh Adhy&ya of the Kaushi- 
taki-bi4hmana^, and most of the other sacrifices are 
equally displaced. Others which are discussed in 
the Aitareya-brahmana are altogether wanting in the 
Kaushltaki-br^hmana, and must be supplied from the 
Sfffcras of the S&nkh4yana-^&kh4, a subdivision of the 
Kaushitakins. But whenever parallel passages occur, 
it becomes clear that the coincidences in the descrip- 
tion of sacrifices and the wording of legends cannot 
be accidental. 

Most of the BiAhmanas which are left to us are 
collective works. A tradition has been preserved in 
confirmation of this fact. The Brhhmana of the 

1 Aitareya-br. i. 1. trc;??:, &c. 

Kausli.-br. vii. 1. 

ScG. Ait.-brahm. ii. 2.=:Kaush.-br. x. 2. ; ii. 6.— x. 4. (Sankli.- 
siitra, V. 17.); ii. 3.=xii. 1, 
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Taittiriyas, in the S^kh&s both of the Apastambiyas 
and the Atreyas, contains some portions which bear 
the name of Katha, and were formerly the property of 
his followers. The component parts are frequently 
called BrIhmanas instead of chapters or sections. 
The same applies to the Aranyakas and Upanishads. 
In some cases these smaller BrIhmanas are quoted 
by their special titles ^ ; and in their collected form 
they are handed down, not always by the name of the 
Gharana by which they were adopted, but more fre- 
quently by that of the Gharana in which their original 
collection took place. Thus tbe Aitareya-br&hmana, 
though adopted by the ASval^yaniyas, is more fre- 
quently quoted by its original name than by that of 
A^val4yana-br4hmana.^ The Br^hmana of Kaushi- 
takin or the Kaushitakins is more usually referred 
to by this name than by that of the later Gharana of 
the Sinkh^yanas. 

In the BrMimana of the Ghhandogas it is evident, 
that after the principal collection was finished (called 
the praudha or panchavin^a-br&hmana, i. e. consisting 
of twenty-five sections), a twenty-sixth Br&hmana 
was added which is known by the name of Shadvinsa- 
br^hmana. This Br4hmana together with the Ad- 
bhuta-br^hmana must be of very modern date. It 

1 Maitreyi-brahmana is the title given to that portion of the 
Brihadaranyaka which contains the dialogue between Yajnavalkya 
and Maitreyi. The Saulabfa4ni brfi,hmananij quoted by ASvala- 
yana and Panini as modern compositions, may refer to sections con- 
taining a dialogue similar to that between Janaka and Sulabha, 
which exists in the MahS,bharata, III. v. 11,854. Cf. Lassen, Ind. 
Alterth. xv. note. According to Panini, however, they ought to be 
taken as Brahmanas composed by Sulabha. 

^ Quoted as such by Yajnikadova on Katy. 2. o. 18.; 6. 6. 25. 
Weber, Ind. Stud. i. 230, 
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.mentions not only temples (Deviyatan^ni), but images 
of gods (daivata-pratim^)' whicE are said to laugh, 
to cry, to sing, to dance, to burst, to sweat, and to 
twinkle. These two have long been supposed to be 
the only Br^hmanas of the Chhandogas, and they 
constitute, no doubt, the most important part of that 
class of literature. It is curious, however, that when- 
ever the Br&hmanas of the Chhandogas are quoted, 
their number is invariably fixed at eight. Kum^rila 
Bhatta, i. 3 \ says, “ in the eight Br&hmanas, together 
with the Upanishads, which the Chhandogas read, no 
single accent is fixed.” Still more explicit is a state- 
ment by S^yana which I quoted in the introduction 
to the first volume of my edition of the Rig-veda.^ 
Here S4yana says : “ There are eight Br&hmanas; the 
Praudha is the first (this means the large Br&hmana, 
or the Panchavin^a) ; the one called. Shadvin&a or 
Shadvin§ad-br4hmana, is the second ; then follows the 
S^mavidhi ; then the Arsheya-br&hmana, the Devata- 
dhyS,ya-br^hmana, and the Upanishad. These with the 
■ Sanhitopanishad and the Van^a are called the eight 
books.” Of these the S4mavidh4na-br4hmana was 
well known, the very quotation of S&yana being taken 
from his commentary on this very curious work. It 
might have been difficult, however, to identify the 
other five works if there had not been among the 
MSS. of Professor Wilson’s collection at the Bod- 
leian Library, one (No. 451) containing four of these 
small tracts, the Sanhitopanishadam-br^hmanam, the 
DevatMhy^yah, the Van§a-brllhmanam, and the 

' BrS.hman&ni lii yS,ny ashtaa saraliasyany adhiyate CMiandogas 
teshu sarveshu na kaschin uiyatah svarah. 

2 P. xxvii. note. 
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Arsheya-br^hmanam.* The only Br4hmana, there- 
fore, on which any doubt could remain, was the 
Upanishad, and here we shall probably not be wrong 
if we adopt one of Professor Weber’s less bold 
conjectures, that S&yana intended this for the Chh4n- 
dogya-upanishad.^ With the exception of this and 
the S&niavidli&na, which contains most important in- 
formation on questions connected with Ach4ra or cus- 
toms, all the other tracts are of comparatively small 
importance. 

It is in the Satapatha-br^hmana, however, that we 
can best observe the gradual accumulation of various 
theological and ceremonial tracts which were to form 
the sacred code of a new Charana. The text of this 
work has been edited by Professor Weber, and we 
can likewise avail ourselves of several essays on this 
branch of Vedic literature, published from time to 
time by that industrious scholar. According to In- 
dian traditions, Yajnavalkya V&jasaneya, the founder 
of the new Charana of the V^jasaneyins is himself, 
if not the author, at least the first who proclaimed 
the Sanhit^ and Brahmana of the V^jasaneyins. We 
can see clearly that the composition of both the San- 
hita and Br&hmana was guided by the same spirit, 
and it is not at all unlikely that in this, the most 
modern of all Vedas, the final arrangement of the 
Sanhit& may have been contemporaneous with, or 
even later than, the composition of the Br&hmana. 

First of all, it ought to be remarked that the story 

• See also “A Catalogue Eaison4e (sic) of Oriental Manuscripts 
in the Library of the late College Fort St. George,” by the Eev. 
W. Taylor, Madras, 1857, p. 69. 

® The VanSa-brahmana has lately been printed, with some 
valuable remarks, by Prof. A. Weber, Ind. Stud. iv. 371. 
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which has been preserved by tradition of the schism 
introduced by Y^jnavalfcya among the followers of 
the Adhvaryu or Yajur-veda is confirmed by internal 
evidence. The general name of the ancient 65,kh5,s 
of the Yajur-veda is Charaka, and the Taittiriyas, 
therefore, together with the Kathas, and others are 
called by a general name, 0haraka-^akh5,s. This name 
Charaka is used in one of the Khilas of the V5,- 
jasaneyi-sanhit4 as a term of reproach. In the 
30th Adhy5,ya a list of people are given who are 
to be sacrificed at the Purushamedha, and among 
them we find the Charak5,ch4rya, the teacher of the 
Charakas, as the proper victim to be oflfered to Dush- 
krita or Sin, This passage, together with similar 
hostile expressions in the Satapatha-br5,hmana, were 
evidently dictated "by a feeling of animosity against 
the ancient schools of the Adhvaryus, whose sacred 
texts we possess in the Taittiriya-veda, and from 
whom Y5jnavalkya seceded in order to become him- 
self the founder of the new Charanas of the V5jasa- 
neyins. 

If we compare the Sanhit& and Brahmana of the 
Y5jasaneyins with those of the Charakas, we see that 
the order of the sacrifices is on the whole the same, 
and that the chief difference between the two consists 
in the division of Mantras and Br^hmanas, which is 
carried out more strictly by Y5jnavalkya than in the 
ancient text of the Taittiriyas. This was most likely 
the reason why the text of YSjnavalkya was called 
Sukla Yajur-veda, which is generally translated by 
the White Yajur-veda. But some commentators ex- 
Bukla more correctly by suddha k and translate 

* Dvivedaganga explains 
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it by “ cleared,” because in this new text the Mantras 
had been cleared and separated from the Br4hmanas, 
and thus the whole had been rendered more lucid 
and intelligible. In opposition to this they suppose 
that the old text was called Krishna or dark, because 
in it the verses and rules are mixed together, and 
less intelligible ; or because, as Vidy&ranya says, it 
contained the rules of the Hotri as well as of tlm 
Adhvaryu priests, and thus bewildered the mind of 
the student.^ 

It was in the nature of the duties which the 
Adhvaryus had to perform at the sacrifices, ' that 
their hymns and invocations could hardly be sepa- 
rated from the* rules (vidhi) contained in the Br5,h- 
manas. It was not a mere accident therefore that in 
the Veda of the ancient Adhvaryus the hymns and rules 
were mixed up, and it must be considered as a mere 
innovation if what is now called the Sanhitll of the 
Black Yajur-veda is distinguished by this name from 
the Br4hmana, which in reality is a continuation of 
the same work. It is not unlikely that it was the very 
wish to have, like the Bahvrichas and Chhandogas, a 
Sanhit&, i. e. a collection of hymns distinct from the ce- 
remonial rules, which led to the secession of the V4ja- 
saneyins, and, by a kind of reaction, to the absurd adop- 
tion of the titles of Sanhit4 and Br4hmana among 
the Taittiriyas. In the new code of the Yftjasaneyins 
the most important -part was nevertheless the Br5,h- 
mana, the Sanhit4 being a mere collection of verses. 


makrisbna^s Sanskaraganapati, Weber, lock Btiid, i. 27, 84. 
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extracted and collected for the convenience of the 
officiating priest. The differences in the text of these 
verses and formulas would be marked in the Brah- 
mana, and transferred from the Brahmana into the 
Sanhit^. This is, therefore, the very opposite of what 
happened with the text of the Sanhit4 and Br^h- 
mana of the Bahvrichas. Here the Sanhitfi, existed 
kng before the Brahmana, and it had diverged into 
mfferent Bllkhis, before the Brahmana of the Aita- 
reyins was composed. The V^jasaneyi-sanhit^ may 
possibly represent various readings which existed in 
the S4kh5,s of the Taittiriyas ; but these verses were 
collected and formed into a Sanhit4 only as an ap- 
pendix to the Satapatha-br&hmana, the real code of 
the V&jasaneyins. Where the sacrificial invocations of 
the V4jasaneyins differ from those of the Taittiriyas, 
we ought to recognise in those differences the last traces 
of S&kh5,s which existed previous to the establishment 
of the Y^jasaneyins. In the beginning, for instance, 
of the Dar^a-purnam&sa sacrifice, the Adhvaryu 
priest, having called the cows and calves together, 
has to touch the calves with a branch. This act of 
the sacrifice was originally accompanied by the words 
“ \4yava stha, up&yava stha,” “ you are like the 
winds,”~ and the whole ceremony, together with 
these invocations, is contained in the Taittiriya- 
sanhitfi,. In the MMhyandina-s5,khA on the con- 
trary, not only are the words “ up^yava stha ” 
omitted in the Sanhita, but a distinct warning is 
given in the Brihmana not to use these words, be- 
cause they belong to a different 64kh5,.‘ 

* Of. Sayana, Rig-veda-bh§,shya, p. 12. ; 6'atapatha-brahmana, 

’ 7 . 3 . h 
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A comparison of the texts of the Taittiriyas and 
V^jasaneyins shows that it would be a mistake to 
call Y^jnavalkya the author, in our sense of the 
word, of the Y5,jasaneyi-sanhit4 and the Satapatha- 
br4hmana. But we have no reason to doubt that 
it was Y^jnavalky a who brought the ancient Man- 
tras and Br5,hmanas into their present form, and, 
considering the dilferences between the old and new 
text, we must admit that he had a greater right 
to be called an author than the founders of the 
Charanas of other Vedas whose texts we possess. 
In this sense, K^ty&yana says, in his Anukramani, 
that Y&jnavalkya received the Yajur-veda from the 
Sun.' In the same sense the Satapatha-brihmana 
ends with the assertion that the White Yajur-veda was 
proclaimed by Y&jnavalkya V^jasaneya^ ; and in the 
same sense P&nini, or rather his editor, says in the 
first V^rttika to iv. 3. 105. that there were modern 

<T?rr In the commentary 

on Baudhajana’s Sutras, a passage from a Brahmana is quoted, 
which may have belonged to the Baudh^aniya-sakha, *5^^ 

The Baudhajana-shtras enjoin the first sentence for 
male calves, the second for females ones, 

2 ipRTf% 'sirsr- 


A A 
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BrAhraanas proclaimed by TAjnavalkya, and that 
their title differed by its formation from the title 
given to more ancient Br^hmanas. At the time when 
these titles were framed Y&jnavalkya was still alive ; 
and his work, therefore, was not yet considered as one 
handed down by tradition through several genera- 
tions. There might seem to be some difficulty in 
making Yajnavalkya the author or editor of the 
whole Yajurrveda, because there are several portions 
of the BrMimana where Yajnavalkya himself is intro- 
duced as one of the chief interlocutors, so much so 
that part of the Brihad&ranyaka, the last book of the 
Satapatha-br^hraana, is designated by the name of 
Y^jnavalklyam kandam. But similar instances occur 
in several of the traditional works of the Brahmans, 
and in this case the decided traces of a later origin 
which are to be found in the Brihad&ranyaka, would 
justify us in supposing . that these portions were 
added after Y&jnavalkya’s decease, particularly as it 
is called Y5jnavalkiya, not Y^jnavalkya-k&nda.* 

That Yijnavalkya, though deserting the Charakas, 
derived great advantage from their Veda, is seen at 
once by the whole arrangement of his woi’k. I give 
a list of the various subjects treated in the V^jasa- 
neyi-sanhM, according to Mahidhara. The SanhitA 
of the VAjasaneyins begins with 
The Dar^aphrnamAsamantras, Adhy^ya, i. — ii. 28. 

Then follow : — 

PitriyajnamantrAs, ii. 29 ^ — 34. 

Agnyadheyamantr^s, iii. 1 — 8. 

Agnihotram, iii. 9 — 10. 

Agnyupasth^nam, iii. 11 — 43. 

* See PSn, v. 4. 105, on the purport of this difference. 
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• Ch^turin5,sy&ni, iii. 44 — 63. 

Soma, Agnishtomas, iv. 1 — viii. 23. 

^M&prave^as, iv. 1 — 37. 

Atithyeshtau liavirgralianMimantr5,s, (yupanirm^- 
nam), v. 1 — fin. 

Yfipasanskira (%nislioiniyapa^u) -somabhishavaman- 
tr&Sj vi. 1 — fin, 

Grahagrahanamantr&s (updnsvMi-prad4n^nta), vii. 
1 — fin. 

Tritiyasavanagat5, MityagrahMimantr4s, viii. 1 — 23. 
Pr&sangikas, viii. 24 — 63. 

V^japeyas, ix, 1 — 34. 

E4jasfiyas, ix. 35 — 40. 

R&jasfiya abhishekirthajalMdnaclir^jasfiya^esbas, Cha- 
rakasautrimani cha, x. 1— fin. 

Agnichayanam, xi.— xviii. 
■*UkhasainbharanMimantr&s, xi. 

UkhMharana, g5.rhapat,yachayana, ksbetrakarsbana, 
ausbadhavapanMi, xii. 

PushkaraparnMy upadh5,namantrl,s (pratham5. cbitih), 
xiii. 

DvitiyMichititi’ayam, xiv. 

Panchamachitib, xv, 

Satarudriyfikbyahomanxantrds, xvi. 
Ohityaparishekidimantr^s, xvii. 

Vasordhllr^dimantr^s, xviii. 

Sautrhnant, xix xxi. 

SurMindr^bbishekllntam, xix. 
Sek^sandyMi-bautrantam, xx. 

Y4jyadi-preshanS.ntam, xxi. 

A'svamedhas, xxii. — xxv. 

Homamantr^s, xxii. 

^isbtam 5-svamedhikam, xxiii.^ 

* According to the forty-eighth Atharvapariaishta, the thirty- 

A A 2 
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iSrutiriipamantrlii Mvamedhik5Ei5.m pa§un5.m, xxiv., 

XXV. 

Khil&ni, xxvi — xxxv. 

Anuktamantrakathanam, xxvi. 

Panchachitikamantr&s, xxvii. 
Sautr5manisambandhipray4j5nuy5japraislianirApa- 
nam, xxviii. 

6isbt^^vamedhamantr5,s, xxix. 

Purushamedhas, XXX., xxxi. 

Sarvamedhas, xxxii — xxxni. 54. 

Brahmayajnas, xxxiii. 55— xxxiv. fin. 

Pitrimedbas, xxxv. 

Sukriyam (pancbadby5yi), xxxvi. — xl.^ 

•Pravargya Sintiplitbas, xxxvi. 
Abbry^di-raubin^ntam, xxxvii. 

Mabdviranirfipanam, xxxvii i. 

GbarmMinisbkritis, xxxix. 

Jndnak&ndam, 

According to this list the V5jasaneyi-sanhit5, may 
be diyided into different sections. The first section 
comprises the Dar^apfirnam5.sa, &c., i.— iii. ; the 
second the Soma sacrifices, iv. — x. ; the third the 
Agnichayanas, xi — xviii. 

These eighteen Adhy&yas, which correspond to 
the Taittiriya-sanhitA are explained in the first 
nine books of the iSatapatha-br5,hmana and the first 
eighteen chapters of K5ty5,yana’s Sutras. They form, 
no doubt, the rhost important part of the Adhvaryu- 
veda, but there is no evidence to show that they ever 
existed in a separate form. It has been well re- 
second verse of the twenty-third Adhy&ya would be the last verse 
of the SanhitS,. See Weber, Ind. Stud. iv. p. 432. 

^ According to the Mitakshara commentary on TSjnavalkya’s 
Dharma-Mstra, xxxvi. 1. forms the beginning of an Aranyaka. 
Weber, Vorlesungen, p. 103.; 
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marked, however, by the editor of the Satapatha- 
br4hmana, that the first nine books consist altogether 
of sixty Adhyfeyas', and that the name of Shashti- 
patha, the Sixty Paths, which is mentioned in the 
V4rttika to P5n. iv. 2. 60., may refer to this portion, 
whereas the whole Br&hmana, consisting of one hun- 
dred Adhy&yas, received the title of Satapatha, the 
Hundred Paths. 

The Sautr^mani ceremony, which begins with the 
19th AdhjAya, has nothing corresponding to it in the 
Taittiriya-sanhit5,, but, like the following sacrifices, 
it has been incorporated in the Taittiriya-brahmana. 
There is a difference also in the treatment which 
this sacrifice receives in the Satapatha-br5,hmaua. 
Adhy&ya xix. and xx. are indeed explained there, 
in the 12 th book, but they do not receive the same 
careful explanation which was given to the preceding 
sacrifices. The last Adhyiya, containing verses of 
the Hotri, is not explained at all. K&ty&yana treats 
these three Adhy5,yas in the 19th book of his Sfitras. 

The ASvamedha, which fills Books xxii -xxv. of 

the Y5jasaneyi-sanhitfi, is but partially contained, in 
the Taittiriya-sanhit4 ; and the Satapatha also, though 
it devotes to this ceremony a considerable part of the 
13th book, treats it in a much more superficial manner 
than the former sacrifices. K&tjAyana explains it in 
his 20th book. 

^ A similar ingenious remark has been made bj the same 
savant with regard J:o the Aitareya and Kaushitald, or, as he calls 
it, Sankhayana-brahmana, The former consists of forty, the latter 
of thirty Adhyayas, and it is not unlikely that the rule in Panini, 
V. 1. 62, how to form the names of Brahmanas, consisting of 
thirty and forty Adhyayas, had special' reference to these works. 
The names are ^Hrainsani” and chatvarinsani brahmanani ; ” the 
explanation, trinsad adhyayah parimaiiam esham brahmananam.” 

A A 3 
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The AdhyAyas which follow the A^vamedha are 
distinctly called Khilas or supplements by K4ty&.yana. 
They are relegated to the Br&hmana by the Taitti- 
riyas, and explained with less detail in the 6atapatha- 

br&hmana. Adhy^ya xxvi -xxix. contain some 

hymns belonging to sacrifices previously explained, 
and they are passed over entirely by the Satapatha- 
br5,hman.a and by K&ty4yana. Adhy^ya xxx. and 
xxxi. contain the Purushamedha, which the Taitti- 
riyas treat in their Br&hmana, The Satapatha-br^h- 
mana devotes but a short space to it in its 13th book, 
and K&ty5,yana explains Adhy5.ya xxxi. in his 21st 
book. 

The ceremonies comprised in the three following 
Adhy^yas, xxxii. toxxxiv., Sarvaraedha and Brahma- 
yajna, are passed over by the Satapatha-br5,hmana 
and K^ty4yana. The Taittiriyas allow them no 
place in their Br5,hmana, but include them in their 

The Pitrimedha which follows in the xxxvth 
Adhy&ya, finds its place in the Br5,hmaiia of the 
Taittiriyas. The Satapatha and K&ty4yana explain 
it, the former in the 13ih, the latter in the 21st book. 

The ^ukriya portion of the V&jasaneyi-sanhit5,, 
xxxvii. — xL, is excluded from the Br5,hmana of the 
Taittiriyas, and treated in their Aranyaka. The Sa- 
tapatha-br^hmana explains three of these Adhytlyas, 
xxxvii — xxxix., in full detail in its 17th K&nda, and 
K5,tyiyana devotes to them the Sfitras^of his last book. 

Those who only take into account the general object 
of the Satapatha-br&,hmana, have called it a running 
commentary on the V^jasaneyi-sanhit^. But this ap- 
plies strictly to the first nine books only, and with 
the tenth book the Brflhmana assumes a new and more 
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independent character. The tenth book is called the 
Agnirahasyam, the mystery of fire, and it refers 
to no particular portion of the Sanhit^,, but enlarges 
on the ceremonies which have been described in the 
four preceding books. Towards the end (x. 4. 6 .) 5 
it contains two chapters, which, in the Iv^nva-^5,kh5,, 
form the beginning of the Brihad5,ranyaka-upanishad, 
and are there followed by the Madhu-k&nda, the Y5,- 
jnavalkiya-k5,nda, and K hila-k5,nda of the 14th book of 
the MMhyandina45,kh5,. The 10 th book or Agnira- 
hasyam closes with its own genealogy or Van§a. 

With the 11 th book begins, according to S&yana, 
the second part of the Satapatha-br5,hraana. It is 
called Asht5,dhy5,yi, and gives additional information 
on all the sacrifices mentioned before, beginning with 
the AgnjAdh&na. 

The 12 th book, which is called Sautr4mani, treats 
of prayaschitta, or penance in general, and it is only 
in its last portion that it refers to the text of the 
Sanhit4, and to that ceremony in particular from 
which it has derived its name. Besides this name of 
Sautr&mani, the 12th book is also knoAvn by the name 
of Madhyama or the middle book, and this title caii 
only be explained if we begin the second part of the 
Satapatha, not, as Sayana suggests, with the 11 th, 
but with the 10 th book. 

The 13 th book is chiefly concerned with the A^va- 
medha, and its first three Adhy&yas may again be 
considered as a kind of commentary on the Sanhittl. 
Towards the end some sacrifices, beginning with the 
Purushamedha, which the Sanhith ti’eats in its Khila 
portion, are explained, but other ceremonies also are 
mentioned, for which there is no precedent in the 
Sanhith. The Brihad5,ranyaka, the last book of the 
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Satapatha, contains in its first three Adhy^yas, a 
close commentary on the Pravargya of the Sanhit4, 
but becomes quite independent afterwards. Its ob- 
ject is no longer the sacrifice, but the knowledge of 
Brahman, without any particular reference, however, 
to the last Adhy&ya of the Sanhit^, which, as we saw, 
was equally devoted to the doctrine of the Upanishads. 

It is clear, therefore, that the Satapatha-brlihmana 
was not simply a running commentary on the San- 
hitd, ; nay there is nothing to prove that the hymn- 
book of the Y^jasaneyins existed previous to their 
Br^hmana. The Satapatha-br^hmana may have been 
edited by Yijnavalkya, but its component parts, like 
the component parts of the other BrMimanas, must 
have been growing up during a long period of time 
in different localities before they were collected. The 
collection of ancient Br^hmanas must always have 
been the work of individual teachers, and their BrS,h- 
manas, in their new and complete form, were at first 
the exclusive property of that one Charana to 
which the collectors belonged, or of which they became 
the founders. Afterwards these collective Br^hmanas 
were adopted by the members of other Charanas, 
who either added some chapters of their own, or 
introduced certain modifications, by which we now 
find that different texts of one and the same BrMi- 
mana differ from one another. We must distin- 
guish, therefore, between old and new Br^hmanas, 
the former being those which from time immemorial 
had been living in the oral tradition of various 
Charanas, the latter comprising the great collective 
works. Some of the latter vary slightly in the edi- 
tions adopted in various Charanas ; others, and these 
the most modern, show- the distinct influence of 
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individual editors. P4nini, whose views are not 
shackled by the inspiration-doctrine which blinded 
and misled all the followers of the orthodox Mimans^ 
school, broadly states the fact that there are old and 
new Br^hmanas; whereas, according to the doctrine 
of later divines, the Br^hmanas are neither old nor 
new, but eternal, and of divine origin. Ptoini, who 
is a grammarian, rests his opinion as to the different 
dates of the Br&hmanas on the evidence of language. 
“ A book,” he says, “composed by a certain author, may 
be called by an adjective derived from the author’s 
name.”* For instance, a book composed by Yararuchi 
may be called “ V&rarucho granthah.” A work, on the 
contrary, which has only been taught and promul- 
gated^ by a person, is not to be called his book 
(grantha), but bears its own title, such as “ gram- 
mar,” or, whatever else it may be, together with an 
adjective derived from the author’s name. P&nini’s 
grammar, for instance, is not to be called “ P&niniyo 
granthah,” but “ Ptoiniyam vyMjaranam ” ; because it 
is a canonical work, revealed to Ptoini, but not invented 
by him. It may also be called “P&niniyam,” in the 
singular neuter ; i. e. I’&nineum.® In the same way it 
is perfectly correct to speak of an “ApiSalam,” a 
work composed by Api6ala, of a “ Paingi Kalpah,” an 
old ceremonial of Pinga’s, of a “ M4dhurt Vrittih,” a 
commentary of Madhura \ and of “ Ch&rakfi,h iSlok^h,” 

1 Pan. iv. 3. 116. Kaiyyata says that this Sutra 

does not belong to Panini. S«e page 184. 

2 Pan. iv. 3. 115. 'HM'SdTWI Bhfi,shya: 

iv. 3. 101. ^ Bliasliya : ^ iktii 

3 Cf. iv. 3. 101 ; iv. 2. 64. 
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verses composed by Charaka. “ But,” says P&,nini, “ if 
the work referred to consists either of Vedic hymns 
(Ohhandas), or of old Br&hmanas (pur^naprokteshu 
Brilhmaneshu), then it is not correct to use these 
derivative adjectives in the singular (unless we employ 
secondary derivatives, such as Taittiriyakam, K^tha- 
kam), but it is necessary to use the masculine 
plural.” It is wrong to use the word Eatham 
as an adjective from Katha, in the sense of hymns 
promulgated by Katha ; or to use Taittiiiyam 
(from Tittiri, like P^niniyam from Pinini), or 
Taittiiiyam Br^hmanam, in the sense of a Br&hmana 
promulgated by Tittiri. Even Kalpas and Shtras like 
the Kalpas of K4syapa, and Kaulika, or the Shtras of 
P^rMarya, 6il41a, Karmanda, and KriM^va, are better 
quoted as “the KMyapins” &c. if they are old works.* 
According to Pfi,nini, we must speak of “ the Kathas,” 
i. e. those who study and know the hymns promulgated 
by Katha® ; of “ the Taittiriyas,” those who study 
and know the Br^hmana promulgated by Tittiri. 
This peculiarity of the Sanskrit language, which re- 
minds, us of the Greek expression of oi Trep), admits 
of a very natural ^explanation, if we remember that 
in these old times literary works did not exist in 
. writing, but were handed down by oral tradition in 
different communities, which represented, so to say, 
different works, or ‘even different recensions of one 
and the same work, like so many manuscripts in 

» Cf. pan. iw 2. 66. 

2 That the Kat^s were an old Charana, possessing their own 
tradition and laws, is seen from the 11th Varttika to Pan. iv- 
S* 1.20. and from Pan. iv. 3. 126* 
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later times. It was much more natural, therefore, 
to say, “the Taittiriyas relate,” than -to speak of a 
Taittiriyam, a work proclaimed by Tittiri, who was 
perhaps a merely nominal ancestor of the Taittiriyas, 
Or to refer to a Taittiriya grantha, i. e. Tittiri’s book, 
which in reality never existed. That this is the real 
ground for this Sanskrit idiom becomes more evi- 
dent by the exceptions mentioned by P^nini himself. 
There are no exceptions with regard to the names of 
hymns, or rather of the supporters of their texts; 
but there are Br&hmanas, Kalpas, and Shtras spoken 
of in the same way - as P^nini’s own work. It is 
wrong, for instance, to speak of the Y^jnavalky&s in 
the same sense as we speak of the Taittiriyas, and the 
works promulgated by Y&jnavalkya, although they are 
Br^hmanas, are called Y^jnavalky&ni Br&hman4ni.^ 
“ And why ? ” says K&ty&.yana ; “ because they are of 
too recent an origin ; that is to say, they are almost 
contemporaneous with ourselves.” Here, then, we see 
that as early as P&nini and K&ty^yana a distinction 
was made, not only by learned men, but in common 
language, between old and modern Br^hmanas. We 
see that the Brlihmanas of Y^jnavalkya, whose works, 
as those of a seceder, we had reason to consider as 
modern, are by their very name classed as modem. 
What other Br^hmanas belong to the same class it is 
not so easy to say because the only other instance 
quoted, besides the Br&hmanas of Y^navalkya, are 
the Saulabh&ni Br&hman^ni, and they have not yet 
been met with. It is not unlikely, however, that 

1 Pan. iv. 3. 105. 1. ra - 

* There is no Gana, Yajnavalky&dih. 
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the so-called Anuhr&hman&ni or supplementary 
Br^hmanas, which we have, for instance, in the 
S&ma-veda may come under this category.^ 

That different Br^hmanas existed at the time when 
the great collective Brihmanas were composed, might 
be proved, even without the testimony of Ptoini, by 
quotations occurring in the Br^hmanas themselves. 
The original Charanas were not all rival sects, and it 
was natural that one Charana should be ready to ac- 
cept Br&hmaiias of another, if they contained any 
additional traditions or precepts which seemed to be 
valuable. Thus we find the Brfi,hmanas of the 
Kathas added to the Br&hmanas of the Taittiriyas. 
In other cases we find that one Br^hmana quotes 
the opinion of another SMih4, not in support of 
its own doctrines, but in order to refute it. Thus 
the Kaushitakins are frequently attacked in the 
Ttodya-br&hmana. Now, if these quotations of dific- 
rent authorities, which we meet with in Brhhmanas, 
alluded only to the opinions of certain individuals 
we might still be doubtful whether these opinions 
had formerly been laid down in separate Br&hmana 

« Cf. Pan. iv. 2. 62. 

2 The Anubrahmaninali arc mentioned in the Nidana-sutra 
belonging to the Sama-veda. Of. Ind. Stud, i. 4o. 

3 Ancient Chhandas (Sanhita-sakhas) are those of the Kathas, 
Charakas, Maudas, and PaippalMas, Sauhakins, Vajasaneyins, 

iv. 2. 66. Ancient Br^hmanas are those of the Bhaliavins, 
Taittiriyas, Yaratantaviy as, Khandikiyas, Aukhiyas; the Alambins, 
BalanginSjKamalins, Archabhins, Arunins, Tandins, Syamiiyanins, 
Kathas, and Kalapas (these descended from the nine pupils of Yai- 
samp^ana) ; the Haridr^vins, Taumburavins, Aulapins, and 
Chh%aleyins (these derived their origin from the four pupils of 
Kalapin) ; the S%ayanins. Old Kalpas are those of the Kasynpins, 
KauMkins, the Paingi and Arunaparaji Kalpah. Old Sutras 
those of the Parasarins, 6ailS,lins, Karmandins, and Krisasvins. 
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works. But when we see quotations like “ iti Kau- 
shitakam,” “ iti Paingyam,” “ so says the work of the 
Kaushitakins or Paingins,” there can be little doubt 
that separate Br&hmanas, propagated by separate 
Charanas, are here intended, whatever commentators 
may say to the contrary.^ 

What became of these numerous Br^hmana -charanas 
which are quoted both in the Brahmanas and in the 
Shtras, is not quite clear. Most likely they were 
absorbed or replaced by a more modern class of Cha- 
ranas, the Shtra-charanas. When the Shtras once 
came to be regarded as part of the sacred canon, 
they gave rise to a large number of new Charanas.^ 
Their members would preserve the text of the 
Sanhit^ and Br&hmana of an earlier Charana from 
which they originally branched o£F.® The ground 
of division being in the Shtras, the minor dif- 
ferences between the texts of the SanhMs and 

' Indische Studien, i. 393. 

2 Colebrooke has taken a different view ’with respect to the 
Sutras. He says, But those numerous 6akhas did not differ so 
widely from each other as might be inferred from the mention of 
an equal number of Sanhitas, or distinct collections of texts. In 
general, the various schools of the same Veda seem to have used 
the same assemblage of prayers; they differed more in their 
copies of the precepts or Brahmanas ; and some received into 
their canon of scripture portions which do not appear to have 
been acknowledged by others. Yet the chief difference seems 
always to have been the use of particular rituals taught in apho- 
risms (siitx'as) adopted by each school ; and these do not consti- 
tute a portion of the Veda, but, like grammar and astronomy, are 
placed among its appendages.” Misc. Essays, i. 18. 

3 ¥T¥T 
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Br&.hmanas might be waived in these modern 
Charanas, and this would gradually lead to the loss 
of many of the old Sakh&s. We saw before, in the 
case of the S^kalas and B^shkalas, that at the time 
Avhen Shtras began to be composed there was a ten- 
dency to reunite different ^4kh4s into one. That the 
introduction of Shtras encroached on the study of the 
Br&hraanas and Sanhit^s in the schools of the Brah- 
mans, becomes evident from passages in which the 
custom of performing sacrifices after the prescriptions 
of Sfitras only is declared to be without merit and 
without effect. Kum&rila in one passage simply 
states the fact that priests perform sacrifices by means 
of the Kalpa-sutras only, and without the Veda, but 
that they could not do the same by means of the 
Mantras and Brfihmanas, and without the Kalpas.^ 
In another place^ he declares that the reason why the 


^ Kumarila, i. 3. 

2 Kumarila, i. 3. 1. 

'ftTTpfr^i I 

m rnf^TTX^^ ^T- 

^TTfTJ '^51 
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Smritis or law-books, which he considers to be 
founded on the Veda, had not been made up of 
literal extracts, was because this would have endan- 
gered the sacred study of the whole Veda. The 
Veda Avould thus have been read in a different order, 
or small extracts only would have been studied in- 
stead of the whole Veda. Kow this is what seems to 
have happened to a certain extent by the introduction 
of the Shtras, and it would account for the loss of many 
of the old S&kh&s, Sanhit&s as well as Brahmanas. 

In order to show more clearly to how great an 
extent the Vedic literature was fostered by means 
of the Charanas, I shall give a list from the Chara- 
navyhha. This Parisishta is a document of a com- 
paratively late period, though it may be one of the 
oldest works belonging to this class of literature.^ 
It is, therefore, no good authority as to the number, 
of the old Sanhit^-charanas and Br^hmana-charanas, 
many of which were lost or merged into others 
during the Sutra period ; but it is of interest as the 
first attempt at a complete enumeration of all Chara- 
nas, and may be trusted particularly with regard to 
the Sfitra-charanas, which, at the time of its composi- 
tion, were still of recent origin. The number of the old 
Charanas would, no doubt, have to be increased con- 
siderably, if the quotations of different S4kh4s were 

^ It lias been printed by Prof. Weber in bis Iiulische Stndien. 
I possess the collation of some of the Bexdin MSS., but not of all. 
In addition to the MSS. collated by Prof, Weber, I have used tbe 
text and various readings given in Eadhakantadeva's Sabdakalpa- 
drum a. 
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taken into account, whicti occur in the Br&hmanas as 
well as in the Shtras. ■ But at the same time we may 
conclude from the lists given in the Charanavyhha 
that most of these old Charanas were extinct shortly 
after the Sutrarperiod, and that their works as well 
as their names, began to be forgotten. 

Of the Rig-veda five Charanas are mentioned : 

1. The ^akalas.' 

2. B&shkalas.^ 

3. A^val^yanas.® 

4. S&nkhfi.yanas.'^ 

5. M&nduk^yanas.® 

We miss the names of several old iS4khc1,s such as 
the Aitareyins, iSaisiras®, Kaushitakins, Paingins, 

1 Pan. iv. 3. 128.: 1^.2. 117. 

2 Baslikala. Not mentioned in Paiiini. As to its etymology, 
cf. Pan. ii. 1. 65. 

3 Pan. iv. L 99. : Gaiia nadadi. 

4 This Sakha is spelt S^nkhyS^yana, Sankhyayana, Sankha- 
yana and Sankhayana. The last, however, is the most correct 
spelling. See Panini, Ganapatha, asvadi, and ■ kunjMi. This 
Sakh^ is omitted by accident in MS. E. I, H. 

® Pan. iy. 1. 19 (text). Mandhka; derivative, Mandukayana. 
See also Pan. iv. 1. 119. 

^ The Saisira-sakha, however, may perhaps be considered as a 
subdivision of the Sakala-sEkha. SaiMra, or Sisira, is mentioned 
in the Puraiias as one of the five 6akala pupils, who propagated 
dijOTerent Vakhas of the Eig-veda, all of them derived from the 
original recension of S^kalya Vedamitra. In the Vishim-purana 
these five pupils or descendants of ^akalya Vedamitra are called 
Mudgala, Gosvalu, Yatsya, 6'aixya, and ^Isira. (Yishnu-pur, 277.) 
In the V%u-purana their names arc Mudgala, Golaka, Khaliya, 
Matsya, Saisireya. In the commentary on the Sakala-pratisakhya 
they are called Mudgala, Gokula, Yatsya, Saisira, and iSisira, 
according to the Paris MS. ; or Mudgala, Gokhula, Yatsya, Sarira, 
and 6aisira, according to the MS. at the E. I. H, 
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while the A§vaMyanas, who are mentioned, must be 
considered as the founders of one of the latest ^Mch&s 
of the Rig-veda. 

The number of ^&,kh4s of the Yajur-veda is stated 
at eighty-six. We have first the twelve Charanas 
comprehended under the common name of Charakas. 
They are, according to the MS. of the Charanavyfiha : 

1. Charakas.^ 

2. Ahvarakas.^ 

3. Kathas.® 

4. Pr^chya-kathas.^ 

5. Kapishthala-kathas.® 

6. Char^j^aniyas.® 

i i t Wt- 

i wf%?rT firfs[TTir«^TrT^i 
rniT 3TTW ^#1 tfspc: 

'sonr^^i; fir^: 

Tfwi rim ^ffrfT^TTfTTf^l 

Tlie verses to ■which this commentary refers are not in the 
MS. 

1 Pan. iv. 3. 307. text ? v, 3* I I. text. Gana Kshipakadi. 

® Ahvarakas, K. D. Ahtrakas, Sansk. G. F. Hvarakas, 
MS. BeroL 78o. Cf. Pan. ii 4. 20.,; vi 2, 124.; Hi. 2. 135. 
comment. Several of these names are very problematical. 

^ Fan. iv. 3. 107. text; ii. 1. 65, com,; vii. 4. 38. text; vi, 
3. 42. com. ; ii. 4. 3. com. ; i. 3, 49. com. ; ii. 1. 163, com. 

4 Cf. Fan. vi. 2. 10. 

Fan. viii. 3. 91. Kapishthalah and Kapisthalam. Ganakrau- 
dyadi and npakadi. As to Kafxtierdokot, see Megasthenes, edit. 
Schwanbeckj p. 33. note, and p. 108. 

® Fan. iv. 1. 89. com. ; iv. 1, 63. com. ; iv. 1. 99. com.; iv. 3. 
80. com. Gana nacladi. 
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7. ■ V^ratantaviyas.* 

8. iSvetMvataras.^ 

9. Auparaanyavas.^ 

10. P^tas.* 

11. Aindineyas.® 

12. Maitr^yaniyas.® 

The Maitr^yaniyas are subdivided into seven Cha- 
ranas: — 

13. Mtoavas.^ 
lA VHr&has.® 

15. Dundubhas. 

16. Chh&.^aleyas.®' 

17. Hilridraviyas.^® 

18. Sy&mas."^ 

1 Vartantavija, MSS. See, liowever, Pan. iv. 3. 102. 

® A different reading is mentioned in the S. K. D., namely, 
Sveta Svetatarah. MS. Chamb'f'^85., has Svetah Svet§,ntarah ; 
876. SvetS, ASvatarah; Sansk. Gr. P., SvetS.h SvetatarMi. 

® See Gana Vidadi. 

^ Ashthalakathas, S. K. D. PS,tandiniyas, Chamb. 785. 

® . VSivayaniyas, S. K. D. 

® See Ganap&Ot®) arihan,S,di. 

^Pan. iv. 1. 105. Gana GargMi, unless the reading be 
manutantu. 

® Pan. iv. 2. 80. Gana Varah6,di. Pan. iv. 1. 78. 

® Chaikeyas 8. K. D. MSS. Chamb. 376. 7ts5, have Chhageyas. 
MS. 785. places the Haridraviyas at the end, adding five new 

divisions, TfW srra 

1 iv. 1. 117, ChliS,gala, atreyas diet, elib^alir 

anyab; iv. 3. 109, Chliagaleyinab ; vii. 1. 2, Gana taksliasiladi. 
Chh^aleyab, Pan. iv* 2. 30, Gana Sakhjadi. 

P^n. iv. 3. 104, Haridru and baridravinab ; iv. 4. 53, Gana 
kisaradi. 

Gana asvadi. 
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19. Sy^m&yaniyas.^ 

Then follow 

20. Taittiriyas, subdivided into 

21. Aukhiyas^and 

22. Khaiidikiyas.3 

The KlAndiklyas are again subdivided into : — 

23. K&leyas.^ 

24. 6&ty&yanins. 

25. Hiranyakesins. 

26. Bharadv&jins. 

27. Apastambins. 

This gives altogether twenty-seven iSakhAs, the same 
number which is mentioned in the Vishnu-puiAna^, 
although the manner of computing them is different. 

Then follow the fifteen S&,khas of the V&jasaneyins, 
a number which is confirmed by the Pratijna-pari- 
^ishta, and has also been preserved in the Vishnu- 
purhna, while the Charanavyuha of the iSabda- 
kalpa-druma bi’ings their number to seventeen. 
They are.: — 

28. JfibMas.® 

1 Pan. iv. 3. 104. 

2 Auksliyas and Aukhyas, 6, K. D. ; Aukliiyas, Ch. 785. ; Au; 
sheyas, Ch. 376. Cf. Pan. iv. 3. 102. 

® Kbandikiyas, Ch. 785. ; Shandikeyas, Ch. 376. ; Pan. iv. 3. 
102 . 

* The Charanavyuha of the K. D. has, — 23. Apastambins ; 
24. Baudhayanins ; 25. Saty^shSdhins ; 26. Hiranyakesins ; 27. 
Aukheyas or Audheyins. MS. Ch. 785. has, — 23. Kaleyas (Ka- 
ley%, Pan. iv. 2. 8.); 24. Satyayanas (P^n. iv. 3. 105.); 25. Hirau- 
yakesas ; 26. BliaradVtijas ; 27. Apastambiyas. AIS. 8’^6., Ka- 
letas, S^tyayinins, HiranyakeSins, Bharadvjyins, Apastambins. 

® P. 279. “ Of the tree of the Yajur-veda there are twenty-seven 
branches, which Vaisampayana, the pupil of Vyasa, compiled and 
taught to as many disciples.” 

® Pan. vi. 2. 38. text ; ii. 4. 58. 1. 
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29. Baudheyas.^ 

30. K^nvas.^ 

81. M&dhyandinas.^ 

32. Sapheyas.^ 

33. Tfi^paTiiyas.^ 

34. Kapolas.® 

35.. PaimdravatsasJ 

36. Avatikas.® 

37. Parara&vatikas.^ 

38. P&r&kryas*^^ 

39.. Vaineyas.^^ ' 

40. Vaidheyas.^^ 

41. Audheyas.^® 

42. Mauneyas.^^ 

Though the number of the 64kh&s of the Yajur- 
veda is stated at eighty-six by the Charanavyh.haj 

1 Baudheyas, P.-p. Ch. 785.; Augheyas, K D. ; Gaudheyas, 
S. G, P. ; Baudh^yanas, Ch.. 376. I. H..; Baudhih, Pan. ii, 4. 
58. 1. 

2 Pin. iv. 2. 111. text. 

3 Madhyandineyas, Ch. 376. See Gana utsadi. 

4 6apeyas, P.-p. ; Sapiyas, S. K. D. ; Sapeya, Gana saunakadi. 

® Tap^yaniyas, S. K. D. ; Ch. 376. ; 1 a})ayanas, Ch. 785. 

* ® Ealapas, P.-p. ; Kapalas, A E. D. ; Ch. 785.; Kapolas, Ch. 
376. 

7 Paundravachhas, P.-p. ; Ch. 376. Cf. Pan. vii. 3. 24. 

8 Cf. Gana gargMi, Pan. iv. 1. 17. ; iv. 1. 75, text. 

2 Pam I vat ik as or Paramavatikas, S. K. D. 

Par^aras, P.-p.; Ch. 785. 376.; Parasariyas, S. E. B. ; Gana 
krisasvadi ; gargadi. 

’iJ Vaidheyas, Ch. 785, ; Yaineyas, Ch. 376. 

12 Vaidheyas, Ch. 376, ; Yaineyas, Ch. 785. 

Aukhyas, P.-p. ; Addhas, Ch. 376, ; Ugheyas, S. E. D. ; See 
Pdn. ii. 4. 7. ; Aukhiyas, Ch. 785. 

Baudhyasvas, P.-p.; Mauneyas, Ch. 785. ; Bodheyas, Ch. 376. 
The ^1. E. D. adds here, — 42. Galavas ; 43, Yaijaras ; 44. Eatya- 
yaniyas. 
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the names given, including the V&jasaneyins, amount 
only to forty-three, exactly half the number expected.^ 
It is difficult to account for this, for although some 
other names are mentioned, for instance the Prachya, 
Udichya and Nairritya Kathas, yet this would not in- 
crease the number of ^Mch&s sufficiently. 

The largest number of S&kh^s is ascribed to the 
S4ma-veia. It is said to have been a thousand. The 
author of the Charanavyuha, however, confesses that 
the greater part of them no longer exist. Those 
remaining at the time when the Charanavyuha was 
composed were the seven iSakh&s of the 

1.. R&n^yaniyas.^ 

2. S&tyamugryas.® 

3. K&ffipas.* 

4 . Mah4kalopas.® 

5. L4ngal4yanas.^ 

6. 6&rdfilas.^ 

7. Kauthuraas.® 

The Kauthuinas are again subdivided into the 

8. ASurayaiias.® 

9. V&tayanas.’-® 

* In MS. of the Chai'aka-^S,kh& of the Kathaka, 101 S&khas 
of the Yaj ur-veda are mentioned. Catalogue of the Berlin MSS., p. 
38. “Ekottaraiatadhvaryusakhaprabhedabhinneyajurvedakathake.” 

2 Gana pailadi. 

® Sat\amiirgyas and Satj-amurgryas, Ch. 7So.; Satyamurgryas, 
Ch. 376. ; Pdn. iv. 1. 81. 

■* Kalopas, Oh. 785. 376. ; Past. iv. 3. 108. 

5 Mahakalopas, Cli. 785. 376. ; probably Malmkalapas. 

® Lanaalas, Ch. 785. 

^ Sardhlas, Ch. 376. ; wanting in Ch. 785. 

® Gana Kartakaujapadi. 

® Kauthumas, Ch. 785. ; Gapa taulvalyddi. 

SSrdulas, Ch. 785. 


374 CHARANAS. 

10. Priojalidvaitabhrits.* 

11. PrMiinayogyas.^ 

12. Naigeya-Kauthumas.® 

The account given by the S. K. D. is very dilFerent 
and in many places corrupt. Here we have, 1. tlie 
Asur&yaniyas or Sur&yaniyas, 2. Vjart4ntaveyas, 
3. Pr4njalas, 4. Rigvarnabhedas, 5. Pr^ehinayogyas, 
6. Jn&nayogyas, 7. R4niyaniyas. The Rto^yaniyas 
are subdivided into nine ; R4n^yaniyas, 8. SMhjAya- 
nlyas (or ^^r&yaniyas, S&thyamugryas), 9. Satvalas 
(or S&tyamudbhavas), 10. Maudgalas (not mentioned 
in the Bh^shya), 11. Khallalas, 12. Mah&khallavas, 

13. L4ngalas, 14. Kauthumas, 15. Gautamas, 16. 
Jairniniyas. 

Of the Atharva-veda nine divisions are mentioned, 
but the names given are incomplete and corrupt. 
They are given here, with some conjectural emenda-/ 
tions from the ilSS.'* 

1. Paippaladas.® 

* SnranS,yaniyas, Cli. 785. 

* PrSjvalanadvaitabhrits, Ch. 785.; Pranjalidvenabhrits, Gh. 
376. Gana Gargadi. 

® Prirchinayogyas and Naigeyas. 

< The text in the A. K. D. has | I I 

WT.'i %WT tfT3: i wt:i 

^51^1 Tf^Trrr 

*lTTfT7rCII MS. Ch. 785. 
reads ’ffrrrpsHT '^uwr 

‘■311*1 MS. Ch. 376. reads, 

-^nwrirT 

5 Pdn. iv. 2. 66. 
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2. iSaunakas.^ 

3. Dfe^modas. 

i 4. Tottayanas. 

I 5. Jayfi,las. 

I 6. Br&hmapalMas. 

; 7. Kaunakhins. 

8. Devadarsanins.^ 

9. Ch^ranavidyas. 

I This list makes no distinction between old and new 

I Charaiias. If we had the Avhole Vedic litei’afui’e 

before us, as it was living during ancient times in the 
tradition of numerous Brahmanic families, it would be 
possible to determine which of these Charaiias owe 
their origin to Sutras, which to Br^hmaiias or San- 
hirils. As it is, we can only infer that some Charanas, 
like those of the Asval&yanas, liiranyakeSins, Bliftr;!- 
dv4jins, ilpastambins, BaudlAyanas, Phrhsaryas, &c., 
are in all pi-obability of modern origin, because the 
only works ascribed to their founders are Sutra com- 
pilations. Their Sanhitd.s and BiAhmanas, when- 
ever they are mentioned, seem to be the same as 
those of older Charanas, with but slight modifications. 
Other Charanas, like those of the Paingins, Kaushita- 
kins, Aitareyins, ^My&yanins, &c., are not mentioned 
in connection with any Siitras composed by authors 
bearing these names ; and it is most likely, therefore, 
that they derive their origin from authors whose 
names have been perpetuated in the titles of certain 
Br&hmanas, Whether these Charanas were in posses- 
sion of Sfitras is doubtful, nor have we any means of 
determining whether, for instance, a member of the 
Aitareyi-charana, after adopting the Kalpa-sutras of 

' Pan. iv. 3. 106. ^ Gaiii iSaunakadi. 
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Baunaka, would retain his allegiance to the Aitareyins 
or not. The ancient Sanhit^s used in these Br^hmaiia- 
cfaaranas, and originally adopted from older' Cha- 
ranas, were not likely to he affected by considerable 
differences after their adoption. The fact that we 
never find a Kaushitaki-sanhitll or Paingi-sanhitfi 
quoted tends to show that the Gharanas, which owe 
their independent constitution to the introduction 
of a Br^hrnana, retained in most instances the 
original text of their Sanhitfis. Gharanas, lastly, 
like those of. the S^kalas, Blshkalas, Saisiras, &c., 
whose names are connected neither with Sfitras nor 
Br^hmanas, but with Sanhit^s only, must be referred 
to the earliest period of the formation of Vedic 
(communities, and must have existed, as the bearers 
of their own traditional collection of hymns, before 
the composition of either BiAhnianas or Sfitras. With 
regard to many Gharanas, however, it will remain 
doubtful to which of these three classes they belong, 
until a larger number of Yedlc Avorks peculiar to 
each Gharana becomes available. Gharanas like 
those of the M&.dhyandinas and K^nvas must be re- 
ferred to the Brihmana period, because their San- 
hit^s and Br^hmanas are ascribed to one and the 
same teacher. This teacher, Y^jnaA'alkya, is repre- 
sented as the author of modern Br^hmanas, and we 
saw that, in all probability, his Sanhita was even 
more modern than his Br&hinanas.. The fact, how- 
ever, that the S-fltras adopted by the MMhyandina 
and K§,nva-charanas are ascribed to Katy4yana, 
shows that these Gharanas existed certainly previous 
to the Siitra period. With regard to the SanhitS,- 
charanas it will always be difficult to determine how 
far their differences were fixed, if not originally 
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called forth by the introduction of the Br^hmanas. 
Most likely the Sanhiti-charanas are restricted to 
the Big-veda. It is certain, at least, that no Br4h- 
manas belonging to any Veda was composed before 
the division of priests into Hotris, Udg4tris, and 
Adhvaryus had taken place. Before that division 
thei'e was but one collection of hymns, that of the 
Bahvrichas, and it is among the Bahvrichas only 
that we have any distinct traces of Sanhitii-charanas. 

It will alwaj’s be very difficult to assign a distinct 
meaning to such terms of Charana and S^khfi,, because 
we have nothing that exactly corresponds to them in 
our own experience. Literary works, such as the 
iS&kh&s were, have assumed with us a much more 
tangible shape. They exist as books, and not merely 
as a body of thought handed down in schools, or in 
families. To read a ^4kh& meant not only to go over 
it (adhi-i), but to take possession of it, to guard it in 
the memory, and to enable others to read it by repeat- 
ing it to them. A man who had read a book was 
himself the book : the song of the poet had no outward 
existence except through those who heard and re- 
membered it. A work, once composed, might either 
wither for want of an audience, or grow, like a tree, of 
which every new listener would become a new branch. 
The idea of representing what we should call an 
edition of a hundred copies, by the simile of a branch, 
was a very natural one, and if we once adopt it and 
enter into the spirit of this Sanskrit idiom, we see that 
it is difficult to distinguish between the branch, as 
the book, and the branch, as the reader ; between 
the trust, and the trustee. It would be well, how- 
ever, to speak of the former only as s&klA, and of 
the latter as the reader of a §4kh&, while we sliould 
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reserve the name of Charana for those ideal succes- 
sions or fellowships to which all belonged who read 
the same sakh&. 

If it is difficult to describe what a §&,kh^ and a 
Charana were, it is all the more necessary to state 
what they were not. Now a Charana was not the 
same as a Gotra or Kula. Gotra or Kula means a 
family, and the number of families that had a right to 
figure in the Brahmanic Peerage of India was very 
considerable,' The Brahmans were proud of their 
ancestors, and preserved their memory with the most 
scrupulous care, as may be seen by the ntunerous 
treatises on the subject which are preserved to the 
present day. MMhava, for instance, after stating 
who his father, mother, and brothers were, what 
S4kh4 he followed, what Sutra he had adopted, adds at 
the end that his family was descended from BhS,rad- 
v&ja.^ Gotras or families existed among Kshatriyas 
andVaisyas as well as among Brahmans.^ Charanas 
were confined to the priestly caste. Gotras depended 
on a real or imaginary community of blood, and thus 
correspond to what we call families. Chara nas . de- u 
pended on the community of sacred texts. They I 
weFridgar fellowships’, held together by ties, more 'I 
sacred in the eyes of a Brahn)an than the mere | 
ties of blood. They were the living depositaries of 
the most sacred heirlooms, and with the extinction of 

’ ^ftrnfr fwi 

w -SlRfT W 

^ ^ 1% II 

- Baudiuljana-sutra-bhashya^ MS, E. L H. 104, p. 91. 
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a Charana, the words which were believed to be the 
breath of God would have been lost without the 
hope of recovery. Members of different Gotras 
might belong to the same Charana. Where the 
member of a Gotra became the founder of a new 
Charana, the new Charana might bear the name of 
its founder, and thus become synonymous, but not 
identical, with a Gotra. 

The Iiames of the Charanas Avere naturally pre- 
served as long as the tejtts Avhich they embodied con- 
tinued to be studied. The names of the Gotras Avere 
, liable to confusion, partiGula,rly in later times, Avhen 
their number had become very considerable. But 
the respect Avhich the Brahmans, from th'e very earliest 
time, paid to their ancestors, and the strictness AA'ith 
which they prohibited marinages betAveen members of 
the same family, lead us to suppose that the gene- 
alogical lists, such as Ave find in the Brfihrnanas, in 
the Sutras, in the Mah&bh&rata, in the Puraiias, and 
even at the present day, present in their general 
outlines a correct account of the priestly families of 
India. All Brahmanic families avIio keep the sacred 
fires are supposed to descend from the Seven Rishis. 
These ai’e: — Bhrigu, Angiras, Visvdmitra, Vasishtha, 
Kd'sgapa, Atri, Agasti. The real ancestors, hoAvever, i 
are eight in number: — Jamadagni, Gautama and! 
Bha)Xidvdja, Visvdmitra, Vashhtha, Kd'sgapa, Atri, 

I Agastya. The eight Gotras, Avhicii descend from 
' these Rishis, are again subdivided into forty-nine 
Gotras, and these forty-nine branch off into a still 
I larger number of families. The names gotra, vansa, 
varga, paksha, and gana are all used in the same 
sense, to express the larger as Avell as the smaller 
families, descended from the eight ancestral Rishis. 
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ABrah-man, who keeps the sacrificial fire, is obliged 
by law to know to which of the forty-nine Gotras his 
own family belongs, and in consecrating his own fire 
he must invoke the ancestors who founded the Gotra 
to which he belongs. Each of the forty-nine Gotras 
claims one, or two, or three, or five ancestors, and the 
names of these ancestors constitute the distinctive 
character of each Gotra.^ A list of these forms part of 
most of the Kalpa-sfitras, and I here give one of them 
from the 12th Book of Asval4yana’s Srauta-sutras.^ 

List of the Forty-nine Gotras, according to 
’ A^val&yana, xii. 10. seq. 

1. The Bhrigus. 

Name of Gotra. No. of Ancestors. Invocation of Ancestors. 

1. J&madagn& VatsMi 5 BhArgava, Chj4vana, 

Apna\4na, Aurva, Ja- 
madagneti. 

2. J^madagny&hior 5 Bh&rgava, ChjAvana, 

Jfi>madagi4b. ApnavAna, Arshtishe- 

na, Anupeti. 

’gi ’mrj 

® These lists vary considerably in the different Sutras, Puru- 
shottnma, in his Pravaramanjari, has made an attempt at collect- 
ing and explaining them. He use.s the Kalpa-sutras of Baudhayana, 
Apastamba, Satyashadha, Kundina, Bhara<ivaja, Laugakshi, Ka- 
tyayana, and Asvallyana; the Matsya-purana, the Bharata, 
Law-book and their commentaries. For Baudhayana he quotes a 
commentary by Amala; for Apastamba, Dhurtasvamin, Kupar- 
disvamin, Gurudevasvamin ; for Asvalayana, Devasvamin. 
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Name of Gotra. No. of Ancestors- Invocation of Ancestors. 

3. Bidah 6 Bh&rgava, Chy&vana, 

Apnav^najAurva^Bai- 

deti. 

4. Yaska 
B4dhaula 
Mauna 
Mauka 
S&rkar^kslii 
S&rshti 
S4vami 
iS^Iank^yana 
Jaimini 

DevantjAyan&h 

5. ^yait&k 


6. Mitrayuvah 


7. Sunak^B 


3 Bh4rgava, Vaitakavya, 
S&vetaseti. 


3 Bbirgava, V ainya, P4r- 
tlieti. 

1 B&dhryalveti. 
or . 

3 Bh&rgava, Daivod^sa, 
Bidbryasveti. 

1 G^rtsamadeti. 
or 

3 Bl-j&rgava, Saimakotra, 
G&rtsamadeti. 

IT. The Angirasas. 
o. The Gotamas. 

8. Gotam&Ii ■ 3 Angirasa, Ayfi.sj’-a, Gau- 

tatneti. 

9. UchathyMi 3 Angirasa, Auchatliya, 

Gautameti. 

10. RahAgan&h 3 Angirasa, K&hOganya, 

Gautameti. 

11. Somar^jakayah 3 Angirasa, Somar^jya, 

Gautameti. 
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Name of Gotra. No. of Ancestors. 

12. V&raadev4h 3 

13. Brihadukth^h. 3 

14. Prishada^vMi 

15. Biksb^h 5 

16. Kakshivantah 5. 

17. Dirghatamasah 3 



Invocation of Ancestors. 

Angirasa, Vlimadevya, 
Gautameti. 

Angirasa, B5,rhaduk- 
thya, Gautameti. 

Angirasa, Pirshadasva, 
YairCipeti. 

Asbtlidanshtra, P&,rsha- 
da^va, VairApeti, 

Angirasa, B^rhaspatya, 
Bh4radv4ja, Vindana, 
M^tavachaseti. 

Angirasa, Auchathya, 
Gautama, Ausij a, K&k- 
sMvateti. 

Angirasa, Auchathya, 
Dairghatamaseti. 


b. The BhaeadvIjas. 


18. Bharadv§j%nive’ 

&y4h 

19. Mudgalih • 

20. Vishnuvriddhih 

21. Gargdh 



Angirasa, B^rhaspatya, 
Bh4radv&jeti. 
Angirasa, Bhirinya^va, 
Maudgalyeti. 
Tarkshya, Bh^rmya^vaj 
Maudgalyeti. 
Angirasa, Paurukutsya, 
Trisadasyaveti. 
Angirasa, B&rliaspatya, 


Bh&radv&ja, 

Sainyeti. 



Angirasa, Sainya, Gitr- 


gyeti. 
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Name of Gotra. 

22. Harita 
Kutsa 
Pinga 
Sankha 
Darbliya 
Bhaimagav&h 

23. Sankriti 
Putin) ^sha 
Tandi 
Sainbhu 
^aivagavih 


No. of Ancestors, 



3 



24. Ivam4k • 


or 

3 


25. Kapa3'ah 3 


f5 

26. iSaunga-^aisirayah or 

13 


Invocation of Ancestors. 

Angirasa, Ambarisha, 
YauvauMveti. 

M5,ndh5,tra, Ambarisha, 
YauvanUsveti. 

Angirasa, . Gaurivita, 
S&nkrityeti. 

S^ktya, Gaurivita, S&n- 
krityeti. 

Angirasa, Ajamilha, 
K 5,11 vet i. 

Angii'asa, Ghaura, K5,n- 
veti. 

Angirasa, Malii^^ava, 
Urukshayaseti. 

Angirasa, Iktrliaspatya, 
Bh5,radv5,ja, K^tya, 
Atkileti. 


in. The Ateis. 

27. AtrayaB ' 3 Atreya, Archan5,nasa, 

lSp5,v5,§veti. 

28. GavislithiiAli 3 Atre3'^a, Gavishthira, 

PaurvMitlieti. 


IV. The VisviMiTEAS. 


29. Chikita- 
G5!ava- 
KMabava- 
Manutantu- 
Kusik^li 


3 VaiSv^mitra, DevaiAta, 
Audaleti. 
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Name of Gotra. No. of Ancestors. Invocation of Ancestors. 


30. §raumata'k4tnak&- 

13 

yai^v5,mitra, Deva^ra- 

y4nak 

f 

vasa, Daivataraseti. 

31. Dhananjay^k 

3 

Vaisv5,mitra, M5,dhu- 
chhandasa, Dhdnan- 
jayyeti.^ 

32. Aj&k 

3 

Vai^v&raitra, MMIiu- 
chhandasa, Ajyetk 

33. Roliinah 

3 

Vaiiv5,mitra, MMhu- 
chhandasa, Raukineti. 

34. AsktakMi 

3 

Yai§v5,rnitra, MMhn- 
chhandasa, Asktaketi. 

35. Parana- V&ridh4pa- i 
yantih 

I" 

Vaisv5,mitra, Devar5<ta, 
Paaraneti. 

36. Katlh 

3 

Yai^vdmitra^ K4tya, 
Atkileti.* 

37 Agkamarshanllh 

3 

Y ai§v5;tnitTa, Agharaar- 
shana, KauSiketi. 

38. Renavak 

3 

Yai^v5,mitra, G5.thma, 
Rainaveti. 

39. Venavak 

40. 641aTik5.yana- 1 

3 

Yai^\4aiitra, G5,thina, 
Yainaveti. 

S^lAkska- 

3 

Yais\4mitra, iSalankA.- 

Lohitiksha- 

Lohitajahnavak 


yana, Kauliketi. 

V. The Ivasyapas. 

41. Ka^yapllk 

3 

E^^yapa, Avats4ra, Asi- 
teti. 

42. Nidhruv5.k 

3 

K4syapa, Avatsara, 

Naidhruveti. 

43. Rebhik 

3 

K5iyapa, Avats5,ra, Rai- 
bhyeti. 
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Name of Gotra. 

44. SandiMh 


No» of Ancestors. Invocation of Ancestors. 

3 lS4ndila,Asita)Daivaleti. 
or 

3 KMyapa, Asita, Daiva- 
leti. 

VI. The Vasishthas. 


45. Vasishth4h 

46. Upamanyavah. 

47. ParMar41i 

48. Kundin41a 


1 Y4sislitheti. 

3 V4sishtha, Abliaradv- 
asu, Indrapramadeti. 

3 V&sishtha, Siktya, P4- 
r4saryeti. 

3 V4sishtha, Maitr4varu- 
na, Kaundinyeti. 


YII. The Agastis. 


49. Agastayah 


3 Agastya, D4rdhachyuta, 
or Idhmav4heti. 

3 Agastya, D4rdhachyuta., 
Somav4heti. 


There are other lists of much greater extent, which 
may become useful in time for chronological calcula- 
tions. In them the first branch of the Bhrigus, the 
Yatsas, count 73 names ; among them such names as 
^aunak4yan4h (8), Pailah (13), Paingal4yan4h (14), 
Paninih (29), YM'mikayah (30). The Vidas com- 
prise 13, the Arshtishenas 8, the Yaskas 20, the Mi- 
trayus 11, the Yainyas 3, and the Sunakas 9 names. 
It would occupy too much space to print these lists 
here. • 

In order to prove that these lists were not merely 
arbitrary compositions, their practical bearing on two 
very important acts of the ancient Brahmanic society, 

GO 
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the consecrating of the sacrificial fires, and marriage, 
should be borne in mind. 

When the fire is to be consecrated, Agni Havya- 
vAhana, the god who carries the libations to heaven, 
must be invohed. This invocation or invitation of 
Agni, is called fravara} Agni himself or the fire is 
called Arsheja, the offspring of the Rishis, because the 
Rishis first lighted him at their sacrifices. He is the 
Hotri as well as the Adhvaryu among the gods. 
Like the Hotri and Adhvaryu priests, he is supposed 
to invite the gods tO" the sacrifice, and to carry him- 
self the oblation to the seat of the immortals. When 
therefore a Brahman has his own fire consecrated, he 
wishes to declare that he is as worthy as his ancestors 
to offer sacrifices, and he invites Agni to carry his 
oblations to the gods as he did for his ancestors. The 
names of these ancestors must then be added to his 
invitation, and thus the invitation or invocation of 
the ancestors came to be called frmara. For in- 
stance, if a Brahman belongs to the family of the MAn- 
dtikeyas, he must know that the Mtodfikeyas belong 
to the Vatsas, and that the Vatsas are descended from 
Bhrigu, and invoke five ancestors. He must, therefore, 
like all members of the Vatsa-gotra, invoke Agni by 
the names of Bh&rgava, Chydvana, Apnav&na, Aurva, 
and Jamadgna. If he belong to the family of 
Y&jnavalkya, a branch of the Kusikas, descendants 
of Visv&mitra, he must invoke Agni by the name of 
ViSv^mitra, Devar^ta and TJdala. This, at least, is 

‘ lTT#rTf% 
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the rule laid down in the Baiidh^yana-sh.tra, with 
which the A^val&yana-shtra coincides, except that he 
does not mention the y&jnavalkyas as a subdivision 
of the Ku§ikas. This custom was known at the time 
of the composition of the Brahmanas, and we have no 
reason to doubt that ever since the first establish- 
ment of Vedic sacrifices, the forty-nine families pre- 
served the tradition of their sacred pedigree, and that 
their genealogies possess a certain historical valued 
This is confirmed still further if we consider the 
ancient Brahmanic laws concerning marriage. To , 
marry a Avoman belonging to the same Gotra, or having 
the same Pravara, was considered incest, and visited j 
Avith severe penance. Asvaldyana (xii. 15.) says : j 
“ Asam&napravarair viv5,haln” “ Marriage takes place 
with pei’sons Avho have not the same Pravara, i. e. who 
do not invoke the same Rishis as their ancestors.” 
Apastaraba says : “ Sagotr^ya duhitaram na prayach- 
chhet,” “ Thou shalt not give thy daughter to a man 
belonging to the same Gotra or family.” Y navalkya 
says : “ Aroginim bhr5.trimatim asaman5,rshagotrajam 
ndvahet.” “ Let a man marry a Avoman who is free 
from disease, Avho has brothers, and Avho is not 
the daughter of a man having the same ancestors 
and belonging to the same Gotra as himself.” In 
each case severe punishments are threatened if a man 

1 Thus we read in the ^rauta- sutras of the Manavas, that tlie 
Dikshita must say his name, the name of his Gotra, of his father, 
grandfather, and great grandfather ; a custom Avhich, if observed 
as a sacred law, must have preserved a genealogical knowledge for 

many generations. ^TTTT w- 
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transgress these rules knowingly, or even unknow- 
ingly. There are some special rules wdth regard to 
marriage, which differ again according to different 
Sutras ; of which the following, taken from A§va- 
l^yana, may serve as a specimen : . 

1. Persons who have the same Pravara must not 
intermarry. Hence a ParMipa must not marry the 
daughter of a Par^^ara. 

2. Persons belonging to the same Gotra must not 
intermarry. Hence a Visvdmitra must not marry the 
daughter of a Visv^mitra. 

3. fhere are exceptions to this rule among the 
Bhrigus and Angirasas. As a general rule, persons 
are called sagotra, if but one of the Rishis whom they 
invoke is the same. Hence an Upamanyu must not 
marry the daughter of a ParMara, because the name 
of Y asishtha occurs in the tryhrsheya pravara of both. 
But the three Gotras of the Bhrigus, from the Syaitas 
to the ^unakas, may intermarry. The first four 
Gotras of the Bhrigus must not, neither the six first 
Gotras of the Gotamas. The Prishadasvas, Mudgalas, 
Yishnuvriddhas, Kanvas, Agastyas, Haritas, San- 
kritis, Kapis and Yaskas may intermarry among 
themselves, and with the J^madagnyas, &c. Dhir- 
ghatamas’, on the contrary, Auchathyas and Ivak- 
shivats are to be considered as members of one Gotra, 
nor are marriages allowed between the Bharadvajhg- 
niveSis, Rikshas, 6unga-Sai§iris, (or Sungas, ^aisiris}, 
Katas, and, according to some, the Gargas. 

It is clear from this that the science of genealogy, 
being so intimately connected with the social and 
ecclesiastical system of the Brahmans, must have been 
studied with great care in India, and that the 
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genealogical lists which have been preserved to us 
in ancient works represent something real and his- 
torical. 

After we have thus gained an insight into the 
system by which the Br4hmanas were handed down 
from generation to generation, we now return to 
a consideration of thediterary merits of these works. 
The BiAhmanas represent no doubt a most interest- 
ing phase in the history of the Indian mind, but 
judged by themselves, as literary productions, they 
are most disappointing. No one would have supposed 
that at so early a period, and in so primitive a 
state of society, there could have risen a literature ■ 
which for pedantry and downright absurdity can 
hardly be matched- anywhere. There is no lack of 
strikingthoughts,of bold expressions, of sound reason- 
ing, and curious traditions in these collections. But 
these are only like the fragments of a torso, like pre- 
cious gems set in brass and lead. The general cha- 
racter of these works is marked by shallow and insipid 
grandiloquence, by priestly conceit, and antiquarian 
pedantry. It is most important to the historian 
that he should know how soon the fresh and healthy 
growth of a nation can be blighted by priestcraft j 
and superstition. It is most important that w^e j 
should know that nations are liable to these epidemics 
in their youth as well as in their dotage. These 
works deserve to be studied as the physician studies 
the twaddle of idiots, and the raving of madmen. 
They will disclose to a thoughtful eye the ruins of 
faded grandeur, the memories of noble aspirations. 
But let us only try to translate these Avorks into our 
own language, and we shall feel astonished that 
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human language and human thought should ever 
have been used for suqh purposes. The following 
are a few specimens, and they have not been chosen to 
give an unfavourable idea of the Br&,hmanas. The first 
is the beginning of the Aitareya-br&hmana, and ex- 
plains a sacrificial act in itself full of meaning. Ori- 
ginally the Dikshaniyfi,, as this ceremony is called, 
was meant to represent, by simple and natural emblems, 
the new birth (matriculation) through which a man, 
on his first admission to the sacrifice, was believed to 
enter a new life. Let us see what became of this act 
in the hands of the Brahmans. 

J itareya-brahmana. — DihsUaniya. 

Agni is the first among the Gods, Yishnu the 
last.^ Between them stand all the other deities. 

They offer a PuroJMa to Agni and Yishnu which 
has been prepared for the Dikshaniy4 In eleven jars.^ 

^w:il 

The Commentator sajs that the gods among whom Agni and 
Vishnu are the first and last, are the gods to whom prayers are 
offered at the ceremonies belonging to the Agnishtoma. There are 
12 prayers (sastra), and the first is addressed to Agni (bhiir 
Agnir jyotih) ; the last, which is an agnimaruta, contains a verse 
in praise of Vishnu (Vislmor nu kam). See Kaushitaki-brahmana, 
viii* 1. This passage proves nothing as to the relative dignity of 
Agni and Vishnu. In the Kaush.-br. Agni is called avararddhyn, 
Vishnu pararddhyas, and the Com. explains these terms as signi- 
fying the first in the former, and the first in the latter half. 

A purolasa is a baked fiour cake (pakvah pislitapindali), and ^ 
nirvap, to strew, means originally to take four handfuls of rice ! 
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They offer it indeed to all the deities of this cere- 
mony, without any difference.^ 

For Agni is all the deities, Vishnu is all the dei- 
ties.® 

They are the two extremities of the sacrifice, Agni 
and Vishnu. Thus when men offer the PurolaSa to 
Agni and Vishnu, they worship the deities at both 
ends.^ 

Here 'they say, if there be a Purol.Ma prepared in 
eleven jars, and there be two gods, Agni and Vishnu, 
what rule is there for the two, or what division 

The PurolMa of eight jars belongs to Agni, for the 
G^yatri verse consists of eight syllables, and the 
G4yatri is Agni’s metre. That of three jars belongs 
to Vishnu, for Vishnu strode thrice through this 
universe. This is their rule here, and this the 
division.® 


from tlie cart and throw them into a winnowing basket* Here, 
however, it means the offering of the oblation which has been 
prepared in that manner. The original meaning of Diksha is said 
to be shaving or cleansing/’ 
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He who thinks himself without wealth, may offer 
a Charu in ghee (clarified butter).^ 

On this earth no one succeeds who has no wealth.^ 
The ghee in the Charu is the milk of the woman, 
the. grains belong to the man ; both together ai’e a 
pair. Thus the Charu increases him by this very pair 
with progeny and cattle, so that he may prosper.® 

He who knows this is increased with progeny.* 

He who performs the New-moon and Full-moon sa- 
crifices, has commenced with the sacrifice and witli the 
gods.® After having sacrificed with the new-moon 
or full-moon oblation, he may perform the Dikshi 
on the same oblation and the same sacrificial seat.® 

= rRTfH ^ ^ f%- 

■R^T#ii 

< -sT^rsiw ^11 

Tlie commentator tries to sliow that the Darsa-piirna-mL^^a 
sacrifices are connected with all other rites. Although the Soma 
sacrifice is not a modification of the Darsa-pfirna-masa, still the 
Ishtis, as, for instance;, the Dikshaniya and Prayanija, are, and 
they form part of the Soma sacrifice. The Agnihotra also, with 
all its parts, does not follow the rule of the D. P, but it has 
reference to the Aliavaniya and the other sacred fires, and these 
fires must be placed by means of the Pavamana-ishti. Now, as 
all the Ishtis are modifications of the D. P., the relation is 'esta- 
blished ; and therefore the D. P, may be called the beginning of 
all sacrifices. 

^ The commentator says : havtk means the sacrifice, and harhih 
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This is one DikshL^ 

The Hotri must recite seventeen Sitnidheni verses,^ 

The Praj^pati, the Lord of the World, is seventeen- 
fold, the months are twelve, and the seasons five, by 
putting the Hemanta and Bisira seasons as one. So 
much is the year, and the year is Praj^pati.^ 

He who knows this prospers by those verses which 
reside in Praj^pati.'* 

The sacrifice went away from the gods. They 
Avished to find it by means of the Ishtis. The Ishtis 
are called Ishtis because with them they Avished (is/e, 
to Avish) to find it.® They found it.® 

means tlie same, and he takes the two locatives in the sense of 
“ after this new moon and full moon sacrifice has been performed/' 

^ The last ward.?, “this is oneDiksha,” indicate that there is an- 
other; that is to say, some allow the Soma sacrifice, which begins 
with the Diksha, before the Darsa-piirna-mdsa. 

The number is stated, because generally the Samidhenis are 
only fifteen in number. These fifteen were originally but eleven 
verses, of which the first and last are repeated three times. 

^ The Brahmaiia gives here three fanciful etymologies, of 
the technical name of the sacrifice; of dhuti^ the oblations enjoined 
at the sacrifice ; and of uti^ another name for the same. The real 
etymology of isJiti is not isky to wish, but yaj, to sacrifice ; of 
dhuti^ not hvayati^ to call, but to offer; of uti^ not aydtt, 

to come, but avaf(\ to protect. 
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He who knows this prospers after having found 
the sacrificed 

What are called oblations (fi,huti) are invocations 
(fi,huti); with them the sacrifiicer calls the gods, 
this is why they are called fi,hutisd 

They are called tjtis, for by their means the gods 
come to the calling of the sacrificer \dyanti, they 
come). Or because they are the paths and the ways, 
they are called htis ; for they are the way to heaven 
for the sacrificer.® 

There they say, as another priest makes the obla- 
tion {soil, the Adhvaryu), then why do they call him 
the Hotri (the offerer), who recites the prayers and 
formulas'?^ 

Because he causes the deities to be brought near 


* Trrrf^ ^ -trw 

■^IfWWWT 





Tf^ll 


The commentator sajs> that the proper name for the Ilolri 
would seem to be Anuvaktri or Yashtri, because 

’EnrssrT TT?ffTii 
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according to their station, saying, “ Bring him, bring 
him,” this is the reason why he is called Hotri ; he is 
a Hotri (from avah, to bring near).^ 

He who knows this is called a Hotri.^ 

He whom the priests initiate (by means of the 
Diksh^ ceremony), he is made again to be an embryo 
(he is born again).^ 

They sprinkle him with water.^ 

Water is seed ; having thus given this to him, 
they initiate him.® 

They anoint him with fresh butter (navanita). 
Clai’ified butter for the gods is (called) Ajya ; for 
men Surabhighrita ; for the manes Ayuta ; for the 
embryos Navanita. Therefore by anointing him with 
navanita, they increase him with his own portion.® 

TTfTT 

5rr fnsr^ 

The commentator quotes a verse to the effect that molten gheo 
is called ajija ; hardened, it is called ghrlta ; slightly molten, it is 
called aynta; and well seasoned, it is called surahhL But the 
Taittiriyas say, ghrlta is for the gods, astit for the manes, nish-* 
jyakva for men.” Astii is here the same as ayuta^ slightly molten, 
and nishpakva^ quite li luid. 
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They anoint his eyes with a collyrium.^ 

Anointing is light for the eyes. Having thus im- 
parted light to him, they initiate him.® 

They rub him clean with twenty-one handfuls of 
Kusa grass.® 

Him who is pure and has thus been cleaned, they 
initiate.^ 

They take him to the hall.® 

The hall is the womb for the pupil (dikshita). 
By taking him to the hall they take him (who 
was before represented as an embryo) into his 
womb.® 

In this true womb he sits, and hence he departs.^ 

Therefore the fruit is borne in the true womb and 
brought forth from it.® 

Therefore let not the sun shine upon him in its 

® ^^^11 

The hall is called Diksliita-vimita, because it was made (vi- 
mita) for the initiated (dikshita). It is commonly called Prachi- 
navansa. 

Tim w^f^ll 

® IT ^ ^rET^II 
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rising or setting away from the hall, nor let the 
priests speak to him.^ 

They cover him with a cloth.^ 

This cloth is the caul in which the pupil is to be 
born ; thus they cover him with the caul.® 

The skin of a black antelope is his next cloak.^ 
Next to the caul is the Jar&yu ; thus they cover 
him with the Jarfi,yu.® 

He closes his hands.® 

With closed hands the embryo lies, with closed 
hands the child is born. As he closes his hands, he 
holds the sacrifice, and all its gods between his 
hands. 

They say, there is no confusion for him who has 
first finished his Diksha ; for his sacrifice is held fast 
(between his hands), and the gods are so likewise. 
Therefore there can be no loss for him, like that 
which falls on him whose Diksha was finished later.® ' 

vj, , , , 

® m 

^ ^ 1 ^5fT: ^ ^ W’Hfr 

\ifrr 


® m 
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After having put off bis cloak, he descends to the 
bath. Therefore an embryo is born after he is sepa- 
rated from the Jariyu.* 

He descends together with his cloth — therefore a 
child is born together with the caul.^ 

For him who has not offered a sacrifice befoi-e, let 
(the Hotri) recite two puronuvkky4s, “ tvam ague 
saprath^ asi,” (v. 13. 4.) for the first, “ soma y^s te 
mayobhuvah” (i. 91. 9.) for the second portion of 
the ghee.® 

(The third line of the first verse is) “through thee 
they carry out the sacrifice and by reciting this line 
the Hotri carries out the sacrifice for the pupil.'^ 

15^ TO 

It is said by the commentator that if two or more Brahmans 
perfoi;im the Soma sacrifice on the same spot and at the same time, 
they commit a sin, which is called sansava^ confusion of libations. 
They ought to be separated by a river or a mountain. He, how- 
eyei*, who has finished his DlkshS. first and holds the gods between 
his closed hands, is not exposed to the consequences of the san* 
sava, because the gods will be with him and not with the other 
man whose Diksha was finished later. 

® wlsr ^11 

® ^ Twr^nrr- 

^ , nS C\ 

After the general remarks on the Dikshaniyeshti which were 
given in the first three sections, without any particular regard to 
the ofiices of the Hotri, the fourth section begins wdth the cere- 
monial rules for the Hotri. The Hotri has to recite certain verses 
on being ordered to do so by the Adhvaryu. 
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For him who has oflfered a sacrifice before, let the 
Hotri recite instead “ Agnih pratnena manman^,” 
(viii. 44. 12.) and “soma girbhish tv& vayam.” 
(i. 91. ll.)i 

By saying “ pratnam ” (former) a word which oc- 
curs in the first verse, he alludes to the former 
sacrifice.® 

Both these rules (of using certain verses for a man 
who has not, and for a man who has, sacrificed before) 
are not to be observed.® 

Let him rather use the two verses on the destruc- 
tion of Vritra “ Agnir vritrllni janghanat,” (vi. 16. 24.) 
and “tvam SomM satpatih ” (i. 91. 5.)^ 

For he whom the sacrifice approaches destroys 
Vritra; therefore verses on the destruction of Vritra 
are to be used.® 

Having enjoined these two verses for the introduc- 
tory ceremony of the offering of ghee, the Br^hmana 
now proceeds to detail the y^jy4nuv4kyS,s for the 
principal offering. , 

wfr#it 

©V 

® rTTTWfWIl 

1 ^rr*rrf% vrqrf^f^ 

The reason which the commentator gives for this extraordinary 
proceeding is^ that in each of the two couples of verses which 
were first recommended, the first verse only contained an allusion 
to the peculiarities of the sacri dees, wdiile the two verses now 
enjoined ]>oth treat of the destnietion of Vritra* 
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“ Agnir mukham prathamo devat&n^m,” &c., is the 
Puronuv&kya, “ Agni§ cha Vishno tapa uttainam 
mahah,” etc. the Y^jy& verse. These two verses on 
Agni and Vishnu are correct in form. The correctness 
of a sacrifice consists in its correctness of form; it 
consists in this that the verse recited alludes to the 
act performed.^ 

Agni and Vishnu are the guardians of the DikshA 
among the gods. They are the lords of the DikshA. 
Therefore as the oblation is to Agni and Vishnu, they 
who are the lords of the DikshA are pleased and grant 
the DikshA, saying, Let those who perform this rite 
he initiated.^ 

They are Trishtubhs (by their metre), in order 
that they may give bodily strength.^ 

Having explained the verses used by the Hotri at 
the principal part of the sacrifice, the BrAhmana adds 
some rules on the Svishtakrit verses. 

mri: 1 ^srnrr- 



Instead of saying anuvakyayajye,” because tlie anuvakya 
comes before tlie yaj}4j the compound yajyanuvakye is formed, the 
shorter word, according to grammar, standing first in a Bvandva 
compound. The verses are not in the Sakala-^akhl of the 
Kig-veda. 

2 ^ ft^Ttrr#lr #r 

ft Afr^ w^crt ft ft 
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He who wishes for beauty and for wisdom, let him 
use the two G%atri verses ^ of the Svishtakrit.® 

The G4yatri is beauty, full of wisdom.® 

He who knowing this uses the two G^yatris be- 
comes possessed of beauty and wisdom.'* 

He who desires long life, let him use two Ushnih 
verses.® 

TJshnih is life.® 

He who knowing this uses the two Ushnihs, arrives 
at any age.’’ 

He who desires heaven, let him use two Anush- 
tubhs.® 

There are sixty-four syllables in the two Anush- 
tubhs, and three are these worlds (earth, sky and 
heaven), each of twenty-one parts. AVith each 
twenty-one syllables he ascends to these worlds, and 
with the sixty-fourth he stands firm in heaven.® 

^ They are Sa havyaval amartyah/^ (iii. 11. 2.) and ‘^Agiiir 
liota purohitah.” (iii. 11. 1.) 

2 f%TOT: 

They are Agne vajasya gomataV* (i. 79. 4.) and Sa idhano 
vasush kaviiy’ (L 79. 5.) 

'■ ■ ■ . Nj ■ 'N 

They are Tvam Agne vasun.’^ (i. 45. i.) 
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He who knowing this uses the two Auushtubhs 
stands firmd 

He who desires wealth and glory, let him use two 
Brihatis.^ 

The Brihati is wealth and glory. ^ 

He who knowing this uses two Brihatis, gives him- 
self wealth and glory 

He who loves the sacrifice, let him use two 
Panktis.® 

The sacrifice is like a Pankti.® 

The sacrifice comes to him who, knowing this, uses 
two Panktis.'^ 

Let him who desires strength use two Trishtubhs.® 

Trishtubh is strength, which is vigour and power.® 

He who knowing this uses two Trishtubhs, becomes 
strong, vigorous and powerful.^® 


Nf >3 ^ 

They are “ Ena vo agnim ” (vii. 16^ 1.), and “ TJdasya sochih ” 
(vii. 16. 3.). 

8 "Tf rftll 

They are “Agnim tarn manye” (v. 6. 1.). 

® II 

^ ^ ^ THt W^ll 

« froh ^ffrTlI 

They are “Dve virupe charatah” (i. 95. 1.), 
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Let him who desires cattle, use two Jagatis.^ 

Cattle is Jagati-like.^ 

He who knowing this uses tyo Jagatis, becomes 
rich in cattle.® 

Let him who desires food, use two Vir&j verses.^ 

Vir^j is food.® (virdj, to shine.) 

Therefore he who has the largest food here shines 
most on earth; this is the reason why it is called 
Vir&j (shining).® 

He who knows this shines forth among his own 
people ; he is the best of his friends.’’ 

All these are voluntary verses. We now come to 
those which are always to be used. 

Now the metre Virij possesses five powers. 

Because it has three lines, therefore it is Gayatri 
and Ushnih (which also have three lines.) Because 
its lines have each eleven syllables, therefore it is 
Trishtubh. Because it has thirty-three syllables, 
therefore it is Anushtubh. (If it be said that the two 
Viraj verses in question, i. e. “ preddho agne,” &c. 
and “ imo agne,” &c., have only thirty-one and thirty- 

They are “ Janasya gop§, ” (v. 11. 1.). 

* II 

,, :: ■ ^ 

3 ^ ^’*IS|T ^^11 

They are Preddho agne (vii. 1. 3.), ^^Imo agne” (vii. 1. 18.). 

® % f%TT^II 

f^^^^ll 

WSfT ’SI i^TlKll 
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two syllables, it must be remembered that) metres do 
not change by one syllable or by two. The fifth power 
is that it is Yir&j (shining).^ 

He who knowing this uses the two Viraj verses, ob- 
tains the power of all metres, retains the power of all 
metres, obtains union, uniformity and unison with 
all metres, eats and has to eat, has food together 
with his family.^ 

Therefore the two Vir^j verses are certainly to be 
used, those which begin with “ Preddho agne” and 
“Imo agne.” ® 

DiksM is right, Diksh^ is truth, therefore a man 
who performs the Dikshfi. must speak the truth.^ 

How they say, what man can speak all truth? 
Gods are full of truth, men are full of falsehood.® 

'iwt 

® rflTTf^^T^ gr#$| ^ T^ll 

Eight (rita) and truth (satja) are said to differ, inasmuch as 
rita means a true conceptionj a time speech. 

^r^^fTT Tf^ll 
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Let him make each speech with the word “ Vicha- 
kshana ” (which means, let him put “ vichakshana ” at 
the end of the name of a person whom he addresses.)* 
The eye is vichakshana, for with it he sees clearly 
f vi-chahsh, to perceive).^ 

The eye is established as truth among men.^ 
Therefore people say to a man who tells something, 
“Hast thou seen it?” And if he says “I saw it,” 
then they believe him. And if one sees a thing one- 
self, one does not believe others, even many.^ 

Therefore let a man make each speech with the 
word “ Vichakshana ” ; then his uttered speech be- 
comes full of truth.® 


For instance, instead of saying, “ Devadatta, bring the cow ; ” 
let him say, “ Devadatta, vichakshana, bring the cow.’’ According 
to Apastamba, vichakshlina ought to be used after the names of a 
Kshatrija and Vaisya, but chanasita ” after the name of a Brah- 
man. 

Kaush.-br. 
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The next extract is from the Kaushitaki-br4h- 
mana (xxvi. 5.). It will show how completely the true 
character of the sacrifice had been forgotten, and how 
much importance was attached to mere trifles.^ It is 
intelligible, wherever there is an established ceremo- 
nial, and priests appointed to watch over it, that cer- 
tain rules should be laid down for remedying any 
mistake that may have occurred in the performance 
of a sacrifice. The chapter of accidents is a large 
one, and the Brahmans have spared no pains in laying 
down the most complicated rules, to counteract 
the consequences of a real mistake. The rules of pe- 


fT ^ '5fr?fT ^4rrr4V 


^ rf rtR^sn-f^ fTT- 
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W|^ri7g wt ^ ^ ^ ^ wrw 

wr(pnifs^ ^ 

TTflTfr 

f % ^ 'fr- 

?TT5^ ^ir^fTr iftrrf'gTiff^rrii 



BilAHMANAS. 


407 


nance or pr&yaschitta occupy, in several instances, one 
third of the whole collections of ceremonial rules. 
But this was not enough. Discussions were raised, 
not only how to remedy mistakes, that had been ob- 
served at the time ; but how to counteract the effects 
of mistakes unobserved during the performance of 
the sacrifice. To settle this question, the Kaushita- 
kins quote the following story : — 

“And then Pratardana, the son of Divod^sa (a 
famous king) .having gone to the sacrifice of the 
Rishis of Nimisha,sat down in their presence and asked 
the question : ‘ If the Sadasya (the superintending 
priest, according to the ceremonial of the Kaushita- 
kins) should make known a past blunder, or any one of 
the priests should observe it, how would you be free 
from sin? ’ The priests were silent. Their Brahman 
was Alikayu, the descendant of V^chaspati. He said, ‘I 
do not know this, alas ! Let us ask the teacher of our 
fathers, the elder J4turkarnya.’ He asked him: ‘If 
the performer himself should observe a past blunder, 
or some one else should make it known, how could 
that blunder become not a blunder ? by saying the 
passage again, or by an offering?’ Jatukarnya said, 

‘ The passage must be said again.’ Alikayu asked 
him again: ‘ Should he say again the iSastra, the 
Anuvachana, the Nigada, the Yf,jy4, or whatever else 
it may be, from beginning to end ? ’ Jatukarnya 
said : ‘ As far as the blunder extends, so far let him 
say it again, whether a verse, a half verse, a foot, a 
word, or a letter.’ Then said Kaushitaki: ‘Let him 
not say the passage again, nor let him perform a pe- 
nance otfering (Kaush.-br. vi. 11.). It is not a 
blunder,’ so said Kaushitaki ; ‘ for, whatever blunder 
the Hotris commit at the sacrifice without being 
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aware of it, all that Agni, the divine Hotri, makes 
whole; and this is confirmed by a verse from the 
Rig-veda.’ ” 

There are, however, numerous passages in the Br^h- 
manas full of genuine thought and feeling, aiid most 
valuable as pictures of life, and as records of early 
struggles, which have left no trace in the literature 
of other nations. The story of ^unaMepha, for in- 
stance, which we find in the Aitareya-br&hmana, and 
in the §&nkh&yana-sfitras is interesting in many 
respects. It shows that, at that early time, the Brah- 
I mans were familiar with the idea of human sacrifices, 

I and that men who were supposed to belong to the 
j caste of the Brahmans were ready to sell their sons 
I for that purpose. The text of this story, together 
’ w'ith the various readings, as gathered from the 
l§h,nkhtlyana-sfitras will be printed in the Appendix.* 

“ Harischandra the son of Vedhas, of the family 
of the Ikshv&kus, was a king without a son. He had 
a hundred wives, but had no son by them. In his 
house lived Parvata and N^rada. He asked Nevada: 

‘ Tell me, 0 Narada, what do people gain by a 
son, whom they all wish for, as well those who reason 
as those who do not reason ? ’ 

Being asked by one verse, Rh,rada ® replied in ten 
verses; 

1 See Professor Wilson’s Essay on Human Saeriiices in the 1 
Veda, and Professor Roth, in Weber’s Ind. Studien, i. p. 457. ' 

® Harisehandra was, according to the Purdnas, the son of Tri- 
sanku, king of Ayodhyi, whom Vasishtha had cursed, and tvho 
made Visvamitra his Purohiia. Visvimitra in the Brahmana is 
represented as one of Ilariiehandra’s priests, but the office of 
Brahman is held by Vasishtha. In the EamS,yana, the sacrifice 
of Sunahiepha takes place under King Ambarisha. 

^ Narada is known as a frequent interlocutor in the epic 
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‘If a father sees the face of a son, born alive, 
he pays a debt in him, and goes to immortality. 

‘ The pleasure which a father has in his son is 
greater than all the pleasures that are from the earth, 
from the fire, and from the waters. 

‘ Always have the fathers overcome the great 
darkness by a son ; for a Self is born from his Self; 
it (the new-born Self, the son) is like a ship, full of 
food, to carry him over. 

‘What is the flesh? What is the skin? What 
are the hairs ? What the heat ? Try to get a son, 
you Brahmans ; he is undoubtedly the world. 

‘ Food is life for men, clothing his protection, gold 
his beauty, cattle his strength. His wife is a friend, 
his daughter is a pity * ; but the son is his light in the 
highest world. 

‘ As husband he embraces a wife, who becomes 

and puranic poetry, particularly in dialogues where moral and 
legal precepts are given, Cf. Burnouf, Bhagavat-puraiia, voL iii. 
prehice. 

^ The commentator gives a very different version of this line. 
He takes Ma/a, which usually means matter, or mud, to signify 
the state of life of a Grihastha, or householder. Ajina, the skin^^ 
particularly of the antelope (aja), he takes as a symbol of the 
Brahmacharin state, because the pupil wears a skin. Sniasruni^ 
used in the singular for beard, he takes as a symbol for the Vana- 
prasiha, because he does not shave any more ; and tapas he ex- 
plains to mean the penance practised by the Parivrajaka. 

Why the birth of a daughter was considered a pity we learn 
from the following verse (metre Batboddhata) : 
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his mother, when he becomes her child. Having been 
renewed in her, he is born in the tenth month. 

‘ A wife is a wife (j^ya) because man is born 
(jAyate) again in her. She is a mother (abhhti) 
because she brings forth (^bhiiti) ; a germ is hidden 
in her. 

‘ The gods and the old ages brought great light 
unto her. The gods said to men : “ In her you will 
be born again.” 

‘ There is no life for him who has no son, this the 
animals also know. 

‘ The path which those follow who have sons and 
no sorrows, is widely praised and happy. Beasts 
and birds know it, and they have young ones every- 
where.’ 

■ Having thus spoken, he said to him : ‘ Go to Va- 
runa the king, and say : May a son be born to me, 
and I shall sacrifice him to you.’ The king assented, 
he went to Varuna the king, and said: ‘May a son 
be born to me and I shall sacrifice him to you.’ 
Varuna said, ‘ Yes.’ A son was born to him, called 
Eohita. Then Varuna said to Hari^chandra : ‘ A son 
is born to thee, sacrifice him to me.’ Harischandra 
said : ‘ When an animal is more than ten days old, 
it can be sacrificed. May he be older than ten days 
and I shall sacrifice him to you.’ 

Varuna assented. The boy was more than ten days 
old, and Varuna said : ‘ He is older now than ten days, 
sacrifice him to me.’ Harikhandra said : ‘ When 
an animal’s teeth come, then it can be sacrificed. May 
his teeth now come, and I shall sacrifice him to you.’ 

Varuna assented. His teeth came, and Varuna 
said: ‘His teeth have come, sacrifice him to me.’ 
Harischandra said : ‘ When an animal’s teeth fall 
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out, then it can be sacrificed. May his teeth fall out, 
and I shall sacrifice him to you.’ 

Varuna assented ; his teeth fell out, and Varuna 
said: ‘His teeth have fallen out, sacrifice him to 
me.’ Hari&chandra replied: ‘When an animal’s 
teeth come again, then it can be sacrificed. May his 
teeth come again, and I shall sacrifice him to you.’ 

Yaruna assented. His teeth came again, and 
Yaruna said: “His teeth have come again, sacrifice 
him to me.’ Harischandra said : ‘ When a warrior 
(kshatriya) is girt with his armour, then he can be 
sacrificed. May he be girt, and I shall sacrifice him 
to you.’ 

Yaruna assented. He was girt, and Yaruna said : 

‘ He has been girt, let him be sacrificed to me.’ 

Harischandra assented. He addressed his son and 
said : “ Child, he gave you to me ; Death ! that I 
sacrifice you to him.’ The son said, ‘ No ! ’ took his 
bow, and went to the forest, and lived there for a 
year. 

And Yaruna seized Harischandra, and his belly 
swelled. This Rohita heard and went from the 
forest to the village (grama). Indra, in the form of 
a man, went round him, and said : ‘For a man who 
does not travel about there is no happiness, thus we 
have heard, 0 Rohita ! A good man who stays at 
home is a bad man. Indra is the friend of him who 
travels. Travel ! ’ 

Rohita thought, a Brahtnan has told me to travel, 
and thus he travelled a second year in the foi-est. 
When he went from the forest to the village, Indra, 
in the form of a man, went round him, and said : 

‘ A traveller’s legs are like blossoming branches, 
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he himself grows and gathers the fruit. All his 
wrongs vanish, destroyed by his exertion on the road. 
Travel! ’ 

Eohita thought, a Brahman has told me to travel, 
and thus he travelled a third, year in the forest. 
When he went from the forest to the town, Indra, in 
the form of a man, went round him, and said : 

‘ The fortune of a man who sits, sits also ; it rises, 
when he rises; it sleeps, when he sleeps; it moves 
well when he moves. Travel I ’ 

Eohita thought, a Brahman has told me to travel, 
and thus he travelled a fourth year in the forest. 
When he went from the forest to the town, Indra, in 
the form of a man, went round him, and said : 

‘ A man who sleeps is like the Kali age‘ ; a man 
who awakes is like the Dvapara age ; a man who rises 
is like the TretS, age; a man who travels is like the 
Krita age. Travel!’ 

Eohita thought, a Brahman has told me to travel, 
and thus he travelled a fifth year in the forest. 
When he went from the forest to the town, Indi’a, in 
the form of a man, went- round him, and said : 

‘ A traveller finds honey, a traveller finds sweet 
figs. Look at the happiness of the sun, who travel- 
ling never tires. Travel ! ’ 

Eohita thought, a Brahman has told me to travel? 
and thus he travelled a sixth year. He met in the 
forest a starving Eishi, Afyarta, the son of Silyavasa. 
He had three sons, Sunahpuchha, Sunahsepha, and 
SunolAngMa. Eohita said to him : ‘ Rishi, I give 
you a hundred cows, I ransom myself with one 

^ This is one of the earliest allusions to the four ages of the 

world. 
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of those thy sons.’ The father embraced the eldest 
son, and said : ‘ Not him.’ ‘ Nor him,’ said the 
mother, embracing the youngest. And the parents 
bargained to give Sunab^epha, the middle son. 
Eohita gave a hundred, took him, and went from the 
forest to the village. And he came to his father, and 
said: ‘Father, Death! I ransom myself by him.’ 
The father went to Varuna, and said : ‘ I shall sacri- 
fice this man to you.’ Varuna said, ‘ Yes, for a 
Brahman is better than a Kshatriya.’ And he told 
him to perform a E&jasuya sacrifice. Harischandra 
took him to be the victim for the day, when the 
Soma is spent to the gods. 

Vi'svdmitra was his Hotri priest, Jamadagni his 
Adhvaryu priest, Vasishtha, the Brahman, Ay&sya, the 
Udgiltri priest. When Sunah^epha had been pre- 
pared, they found nobody to bind him to the ’sacri- 
ficial post. And Ajigarta, the son of Sfiyavasa said : 
‘Give me another hundred, and I shall bind him.’ ^ 
They gave him another hundred, and he bound him. 
When he had been prepared and bound, when the 
Apri hymns had been sung, and he had been led 
round the fire, they found nobody to kill him. And 
Ajigarta, the son of Suyavasa said: ‘Give me an- 
other hundred, and I shall kill him.’ They gave 
him another hundred, and he came whetting his 
sword. Then Sunah^epha thought, ‘ They will really 
kill me, as if I was not a man.^ Death ! I shall pray 

> Langlois, in Ins translation of the Harivansa (i. 124.), takes a 
ditfei-ent view of this circumstance. According to his tmnslation 
Sunahsepha “ avait ete, dans nne autre existence, un des coursiers 
atteles au char du soleil.” Langlois reads in the text Haridasva, 
which he takes as a name of the sun with green horses. 

2 The commentator observes here, that although at a sacrifice 
men and wild beasts were bound to the post, yet both beasts 
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to tlie gods.’ He ’went with a hymn to Prajdpati 
(Lord of the World), the first of gods. Praj&pati 
said to him ; ‘ Agni (fire) is the nearest of gods, go 
to him.’ He went with a hymn to Agni, and Agni 
said to him: ‘ Savitri (the progenitor) rules all 
creatures, go to him.’ He went with a hymn to 
Savitri, and Savitri said to him: ‘ Thou art bound 
for Varuna the king, go to him.’ He went with a 
hymn to Varuna the king, and Varuna said to him : 
^ Agni is the mouth of the gods, the kindest god, 
praise him, and we shall set thee free.’ Thus he 
praised Agni, and Agni said to him: ‘Praise the 
Viive Dev&h, and we shall set thee free.’ Thus he 
praised the Vi^ve Dev4h, and they said to him: 
‘Indra is the greatest, mightiest, strongest, and 
friendliest of the gods, praise him, and we shall set 
thee free.’ Thus he praised Indra, and Indra was 
pleased, and gave him in his mind a golden car, which 
BunaMepha acknowledged by another verse. Indra 
said to him : ‘ Praise the AJsvinau, and we shall set 
thee free.’ Thus he praised the A&vinau, and they 
said to him: ‘Praise Ushas (dawn), and we shall 
set thee free.’ Thus he praised Ushas with three 
verses. While each verse was delivered his fetters 
were loosed, and Hari^chandra’s belly grew smaller, 
and when the last verse was said, his fetters were 
loosed, and Hari^chandra well again.” 

This story is chiefly interesting, as revealing to 
us three distinct elements in the early social life 
of India. These are represented by the royal or 

and men were set free immediately after the Parijagni-karayiam 
(purification by firCj carried round), and only animals like skeep^ 
&c., -were killed. 
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reigning family of the Ikshv^kus, by their priests 
or ministers belonging to several famous Brah- 
manical races, and by a third class of men, living in 
the forests, such as Ajigarta, and his three sons. It 
is true that Ajigarta is called a Rishi, and one of 
his sons a Brahman. But even if we accept the 
Aryan origin of Ajigarta, the seller and butcher of 
his own son, it is important to remark how great a 
difference there must have been between the vaiuous 
Aryan settlers in India. Whether we ascribe this 
difference to a difference in the time of immigration, 
or whatever other reason we may assign to it, yet 
there remains the fact, that, with all the vaunted 
civilisation of the higher Aryan classes, there were 
Aryan people in India to whom not only a young 
prince could make the offer of buying their children, 
but where the father offered himself to bind and kill 
the son, whom he had sold for a hundred cows. This 
was a case so startling to the later Brahmans, that the 
author of the Laws of Mann was obliged to allude to 
it, in order to defend the dignity of his caste.^ Manu 
says, that hunger is an excuse for many things, and 
that Ajigarta, although he went to kill his own son, was 
not guilty of a crime, because he did so to appease 
his hunger. Now the author of the Aitareya-br4h- 
mana certainly does not adopt this view, for Ajigarta 
is there, as we shall see, severely abused for his 
cruelty, so much so, that bis son, whom he has sold, 
considers himself at liberty to leave the family of his 
parents, and to accept the offer made by ViSv^mitra 
of being adopted into his family. So revolting, in- 
deed, is the description given of Ajigarta’s behaviour 


’ Manu, X. 105. 
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in the Br&hmana, that we should rather recognise in 
him a specimen of the non- Aryan population of India. 
Such a supposition, however, would be in contradic- 
tion with several of the most essential points of the 
legend, particularly in what regards the adoption of 
iSunahSepha by Vi§v4mitra. ViSv^mitra, though 
arrived at the dignity of a Brahman, clearly considers 
the adoption of Sunabsepha Devar^ta, of the famous 
Brahmanic family of the Angirasas, as an advantage 
to himself and to his descendants ; and the Deva- 
T^tas are indeed mentioned as a famous branch of 
theVi&v^mitras. (V.-P. p. 406, 23.). iSunaMephais 
made his eldest son, and the leader of his brothers, 
evidently as the defender and voucher of their 
Brahmahood, which must have been then of very 
•recent date, because Visv^mitra himself is still ad- 
dressed by Sunahsepha as Bdja-putra, and Bharata- 
rishablia. 

The Aitareya-biAhmana goes on to state that the 
priests asked Sunahsephato perform the sacrifice of the 
day. SunahSepha then invented the ceremony called 
Anja^ava^ and prepared the Soma, accompanied by 
four verses.^ He poured the Soma into the Drona-ka- 
laSa vessel with one verse, and made the libations with 
the four first verses of the same hymn, accompanied 
by SvMih exclamations, as the sacrifice had been 
begun by Hari^chandra. Afterwards he carried out 
, all the things belonging to the Avabhritha ceremony, 
employing two verses, and made Harischandra go to 
the Ahavaniya fire with another hymn. 

“ When the sacrifice had thus been performed Su- 
nah^epha sat down on the lap of Visvhmitra. Ajigarta, 

* These verses are to be found in the sixth Anuvalca of the 
£rst Mandaia of the Eig-veda. 
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the son of Sh.yavasa, said : “ Rishi, give me back my 
son." Visv&mitra said, “ No ; for the gods have 
given him to me.” He became Devar4ta (Theodotus) 
the son of Vilv&mitra, and the members of the fami- 
lies of Kapila and Babhru became his relations. 
Ajigarta the son of Suyavasa said : “ Come thou, 0 
son, we, both I and thy mother call thee away.” 
Ajigarta the son of Shyavasa said: “Thou art by 
birth an Angirasa, the son of Ajigarta, celebrated as 
a poet. 0 Rishi, go not away from the line of thy 
grandfather, come back to me.” SunaMepha replied: 
“ They have seen thee with a knife in thy hand, a thing 
that men have never found even amongst Shdras ; thou 
hast taken three hundred cows for me, 0 Angiras.” 
Ajigarta the son of Shyavasa said : “ My old son, it 
grieves me for the wrong that I have done ; I throw 
it away, may these hundred cows belong to thee.” 
iSunaMepha replied : “ Who once commits a sin will 
commit also another sin ; thou wilt not abstain from 
the ways of ^udras ; what thou hast committed 
cannot be redressed.” “ Cannot be redressed,” Vi^vft- 
mitra repeated. “'Dreadful stood the son of Suyavasa 
when he went to kill with his knife. Be not his 
son, come and be my son.” ^unahsepha said: “ Tell 
us thyself, 0 son of a king, thus as thou art known to 
us, how I, who am an Angirasa, shall become thy 
son.” ViSv^mitra replied : “ Thou shalt be the eldest 
of my sons, thj^ offspring sh^ be the first, thou shalt 
receive the heritage which the gods have given me, 
thus I address thee.” iSunahSepha replied : “ May 
the leader of the Bharatas say so in the presence of 
his agreeing sons, for friendship’s and happiness’ sake, 
that I shall become thy son.” Then Visvamitra ad- 
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dressed Ms sons : “Hear me, Madhuchhandas, Rislia- 
bha, Eenu, Asbtaka, and all ye brothers that you are, 
believe in Ms seniority.” 

This Vi^v&mitra had a hundred sons, fifty older than 
Madhuchhandas, and fifty younger. The elder did not 
like this, and Vi^vimitra pronounced a curse upon 
them, that they should become outcasts. They 
became Andhras, Pundras, Sabaras, Pulindas, Muti- 
bas, and many other outcast tribes, so that the 
descendants of Vi^vimitra became the worst of the ' 
Dasyus. But Madhuchhandas, together with the 
other fifty sons, said: “ What our father tells us, in 
that we abide; we place thee before us and follow thee.” 
When Vi^vilmitra heard this, he praised his sons and 
said: “You sons will have good children and cattle, 
because you have accepted my will, and have made 
me rich in brave sons. You, descendants of G&thin 
are to be honoured by all, you brave sons, led by , 
Devardta ; he will be to you good counsel. You, 
descendants of KuMba, follow Devarata, he is your 
hero, he will give you my riches, and whatever know- 
ledge I possess. You are wise, all you sons of Vii- 
v&.mitra together ; you are rich, you stood to uphold 
Devarto', and to make him your eldest, descendants of 
G^thin. Devarata ^ (iSunaMepha) is mentioned as a 

^ Purnravas 
Jahnu 

* . . * X Gathin Kausika (Bhrigus) 

Visvimitra* Satyavati x E-ichika (Ikslivakus) 
Jamaaagni x Eenuka 
Parasu-rama. 

2 This last verse, which is also attributed to Visvamitra, ought 
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Rishi of both families, in the chiefdom of the Jahnus, 
and in the divine Veda of the G^thins.” 

The same chaptfer of the Aitareya-brahmana, where 
this story of Sunah^epha is told, contains many cu- 
rious details on the mutual relation of the Brahmans 
and the Kshatriyas. The story of SunahSepha is said to 
form a part of the inauguration of a king, to whom it 
is related by the Hotri priest, the Adhvaryu priest 
acting the second part ; perhaps an early attempt at 
dramatic representation. 

It does not necessarily follow from this legend that 
the Rishis, the authors of the Yedic hymns, offered 
human sacrifices. No one would conclude from the 
willingness of Abraham to sacrifice his own son in 
obedience to a supposed command from Jehovah, that 
the Jews had been in the habit of offering their sons 
as victims. It is not, however, because human sacri- 
fices seem to belong only to the most savage races of 
men, that we doubt the prevalence of this custom 
among the ancient Hindus. Human sacrifices are 
not incompatible with a higher state of civilisation, 
particularly among people who never doubted the 
immortality of the soul, and at the same time felt a 
craving to offer whatever seemed most valuable on 
earth to the gods in whom they believed. There are 
few nations in the history of the world whose early 
traditions do not exhibit some traces of human sacri- 
fices. And though I doubt the continuance of that 
custom during the Chhandas period, I see no reason 

to be taken rather as a recapitulation of the whole story. Jahnu 
is one of the ancestors of Vi^vamitra, belonging to the Lunar 
dynasty ; G§,thin is considered as Visvamitra’s father. The com- 
mentator gives Jahnu as a Rishi of the family of Ajigarta, which 
seems better to agree with the 'Vedic story. 

E- E' 
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to doulbt its previous existence. A passage from the 
Aitareya-br^hmana offers a striking confirmation of 
this opinion. Ibis said there (Ait.-br. 6. 8.) that 
the gods took man for their victim. “ As he was taken, 
medha (the sacrifice or the spirit) went out of him. 
It entered the horse. Therefore the horse became the 
sacrificial animal. Then the gods took the horse,' 
but as it was taken, the medha went out of him. It 
entered the ox. Therefore the ox became the sacrifi- 
cial animal. The same happened ^with the ox. Aftei’- 
wards the sheep, then the goat, and at last the earth 
became the victim. From the earth rice was produced 
and rice was offered in the form of puro]Ma, in lieu 
of the sacrificial animal. The other beings which had 
formerly been offered and then been dismissed, are 
supposed to have become changed into animals unfit 
for sacrifice : man into a savage, the horse into a 
Bos Gaurus, the ox into a Gayal ox, the sheep into a 
camel (ushtra), the goat into a sarabha. All these 
animals are amedhya or unclean, and should not be 
eaten.” 

The drift of this story seems to be that in former 
times all these victims had been offered. We know 
it for certain in the case of horses and oxen, though 
afterwards these sacrifices were discontinued. As to 
sheep and goats they were considered proper victims 
to a still later time. When vegetable offerings took 
the place of bloody victims, it was clearly the wish of 
the author of our passage to show that, for certain 
sacrifices, these rice-cakes were as efficient as the 
flesh of animals. He carries out his argument still 
further, and tries to show that in the rice the beard 
corresponds to the hair of animals ; the husk to the 
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skin ; the phalikaranas to the blood ; the meal to the 
flesh ; the straw to the bones. 

The next story, from the iSatapatha-br&hmana ^ 
serves to illustrate the relations between the priestly 
and royal families in the. early history of India, 
and allows us an insight into the policy of the Brah- 
mans in their struggle for political influence. 

“ Janaka of Videha once met with some Brahmans 
who had just arrived. They were iSvetaketu Aru- 
neya, Soma^ushma S&tyayajni, and Yiljnavalkya. He 
said to them : ‘ How do you perform the Agnihotra ? ’ 
iSvetaketu replied : ‘ 0 king, I sacrifice to two heats 
in one another, which are ever shining, and pervading 
the world with their splendour.’ ‘ How is that? ’ said 
the king, ^vetaketu replied : ‘ Aditya (the sun) is 
heat ; to him do I sacrifice in the evening in the 
fire ( Agni). Agni is heat ; to him do I sacrifice in 
the morning in the sun (Aditya).’ ‘ What becomes 
of him who sacrifices thus? ’ said the king. The 
Brahman replied: ‘He becomes evershining with 
happiness and splendour, and has his dwelling with 
these two gods and is one with them.’ 

“ Then Soma^ushma began : ‘ 0 king, I sacrifice to 
light in light.’ ‘ How is that? ’ said the king. Soma- 
Sushma replied : ‘ Aditya is light, to him do I sacrifice 
in the evening in Agni. Agni is light, to him do I 
sacrifice in the morning in Aditya.’ ‘ What becomes 
of him who sacrifices thus ? ’ said the king. The 
Brahman replied : ‘ He becomes full of light and 
splendour in this life, and has his dwelling with 
these two gods and is one with them.’ 

* f=latapatha-brahmana, MMhyandina-s&kli^, xi. 4. 5. The same 
story is alluded to iu the Brihadaranyaka, iv. 3. 1. 
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“Then said Y^jnavalkya: ‘ I offer.the Agnihotra 
in taking out the fire (from the house-altar); for 
Avhen Aditya sets, all the gods follow him, and if they 
see that I take out the fire, they conie back, and, 
after having cleaned the sacrificial vessels, having 
filled them again, and after having milked also the 
sacred cow, I shall delight them when I see them 
again, and they see me.’ 

“ Janaka said: ‘ Thou, 0 YAjuavalkya, hast come 
very near to the Agnihotra ; I shall give thee a hundred 
cows. But thou dost not know what becomes after- 
wards of these two libations (in the morning and 
evening).’ So he said, then mounted his car and 
went away. 

“ The priests said: ‘ This fellow of a R&janyahas 
insulted us ; let us call him out for a Brahman-dis- 
pute.’ Y^jnavalkya observed, ‘We are Brahmans, 
he a fellow of a R4janya. If we vanquished him, 
whom should we say we had vanquished ? But if he 
vanquished us, people would say of us that a R&janya 
had vanquished Brahmans. Do not think of this.’ 
They allowed what he said, and Y^jnavalkya mounted 
his car and followed the king. He reached the king, 
and the king said to him, ‘ Yijnavalkya, dost thou 
come to know the Agnihotra? ’ ‘ The Agnihotra, 

0 king,’ replied Y4jnavalkya.” 

Here the king begins to explain to Y4jnavalkya his 
own view of the two morning and evening libations, 
called Agnihotra. He says, that these two sacrifices 
rise into the air, and are there again performed ; the 
wind being the fuel, and the rays the bright libation. 
Then he goes on explaining how these two sacrifices, 
after having delighted the air, enter the sky, where 
they are performed by sun and moon ; how they 
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come back to the earth, and are performed by fire 
(warmth) and plants ; . how they enter the man, and 
are performed by his tongue and food ; how they enter 
the woman, and a son is born. ‘“ This is the true 
Agnihotra, 0 Y&jnavalkya,’ said the king ; ‘ there is 
nothing higher than this.’ Y^jnavalkya granted 
him a boon ; and the king said, ‘ May I be allowed, 
Y4jnavalfcya, to ask thee what I wish.’ Since then 
Janaka became a Brahman.” 

The two following stories are of a more mytho- 
logical character, and contain curious traditions about 
Manu, the supposed ancestor of mankind. The first 
is from the Aitareya-br4hmana, v. 14.' 

“ N4bh^nedishtha, the son of Manu, had been de- 
prived of his paternal share by his brothers, while he 
was pursuing his studies (in the house of his Guru). 
When he came home, he said, ‘What is my share ?’ 
They replied (pointing to Manu), ‘The father, who 
is our governor and arbitrator.’ (Therefore sons 
call now their father, governor (nishthivaj) and ar-' 
bitrator (avavaditri) ). He went to his father, and 
said, ‘ Father, they -have made thee to be my share.’ 
The father replied, ‘ Do not believe it, my soU, by 


1 The commentary explains by 
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any means. The Angiras’ there perform a sacrifice 
in order to go to heaven, but every time they come to 
the sixth day, they get confused. Let them recite 
these two hymns (of thine^) on the sixth day, and 
when they go to heaven they will give thee all the 
great riches which they have brought together for 
the sacrifice.’ The son said, ‘Yes;’ went to them, 
and spoke : ‘ Ye sages, receive me, the son of Manu.’^ 
They replied, ‘ What is thy wish that thou speakest 
thus ? ’ He answered, ‘ I shall teach you this sixth 
da}'’, and you shall give me, when you go to heaven, all 
these great riches which you have brought together 
for the sacrifice.’ They agreed, and he recited for 
them these two hymns on the sixth day. Thus the 
Angiras’ understood the sacrifice and the life in 
heaven. Therefore, when the Hotri priest recites 
these two hymns on the sixth day, it leads to an un- 
derstanding of the sacrifice and of the life in heaven. 

“When the Angiras’ were going to heaven they 
said, ‘All these great riches are thine, 0 Brah- 
man.’® While he was putting them together, a 
man ^ in dark dress came up from-the north, and said, 

^ Two hymns ascribed to NS/bbanedishtlia, occur in the E.ig- 
veda, Mandala x. 5. 1. & 2, 

2 These words are taken from the second hymn of. Nabha* 
nedishtha. 

^ The text is commentatOT 

says, it is to be understood of a thous^md cows or animals, left on the 
spot of the sacrifice, and .that in a different Sakha of this Brah- 

mana the text is i ^ w- 

^ cTTwr 

^ The commentator says that this is Budra, the lord of animals, 
and that this is clearly indicated in a different Sakha, where the 
text is 
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‘This is mine, mine is what is left on the sacred 
spot.’ N&.bh5,nedishtha replied, ‘They gave it to 
me.’ The man said, ‘ Then let us ask thy father 
about it.’ He went to his father, and the father said, 

‘ Have they given thee nothing, my son?’ Nabhtoe- 
dishtha replied, ‘ They gave me a portion, but then a 
man in dark dress came up from the north, and said, 
“ This is mine ; mine is what is left on the sacred spot,” 
and took it.’ The father said, ‘ It belongs to him, in- 
deed, my son, but he will give it to thee.’ There- 
upon N4bh&nedishtha went back and said, ‘ This is 
thine indeed, 0 reverend sir; thus spoke my father.’ 

‘ This I give to thee,’ replied the man, ‘ who hast 
spoken the truth. Therefore the truth must be 
spoken by a man who knows it. These verses of 
N^bh^nedishtha give great riches. They gave great 
riches; and he understands on the sixth day the life 
in heaven who knows this.’” 

The next extract is taken from the l§atapatha- 
br&hmana, i. 8. 1. 1. (Prap. vi. 3. 1. ) : — 

“ To Manu they brought in the morning water to 
wash. As they bring it with their hands for the 
washing, a fish comes into the hands of Manu as soon 
as he has washed himself. 

He spoke to Manu the word: — ‘Keep me, I 
shall preserve thee.’ Manu said, ‘From what wilt 
thou preserve me?’ The fish said, ‘The flood will 
carry away all these creatures. I shall preserve 
thee from it.’ ‘ How canst thou be kept ? ’ said 
^ Manu. 

The fish replied, ‘ As long as we are small there 
is much destruction for us ; fish swallows fish. First, 
then, thou must keep me in a jar. If I outgrow it, 
dig a hole, and keep me in it. If I outgrow this. 
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take me to the sea, and I shall be saved from de- 
struction.’ 

He became soon a large fish. Pie said to Manu, 
‘When I am full-grown, in the same year the flood 
wiU come. Build a ship then, and worship me, and 
when the flood rises, go into the ship, and I shall pre- 
serve thee from it.’ 

Manu brought the fish to the sea, after he had 
kept him thus. And in the year which the fish had 
pointed out Manu had built a ship, and worshipped 
the fish. Then when the flood had risen, he went 
into the ship. The fish came swimming to him, and 
Manu fastened the rope of the ship to a horn of the 
fish. The fish carried him by it over the northern 
mountain. 

The fish said, ‘ I have preserved thee. Bind the 
ship to a tree. May the water not cut thee asunder 
while thou art on the mountain. As the water will 
sink, thou wflt slide down.’ Manu slid down with 
the water ; and this is called “ the Slope of Manu ” on 
the northern mountain. . The flood had carried away 
all these creatures, and thus Manu was left there 
alone. 

He went along meditating a hymn, and wishing 
' for offspring. And he sacrificed there also (a p&ka- 
yajna). Taking clarified butter, coagulated milk, 
whey and curds, he made an offering to the waters. 
In a year a woman was brought forth from it. She 
rose unctuous and trickling; and where she stood 
there was clarified butter. Mitra and ¥aruna came 
to meet her. 

They said to her, ‘ Who art thou ? ’ She said, 

‘ The daughter of Manu.’ ‘ Say thou art ours,’ they 
said. ‘ No,’ said she ; ‘ he who has begotten me 
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to him I belong.’ Then they asked her to be their 
sister, and she half agreed and half did not agree. 
She went off and came to Manu. 

Manu said to her, ‘ Who art thou ? ’ She said, 

‘ I am thy daughter.’ ‘ How art thou my daughter ?’ 
he asked. She replied, ‘ The oblations which thou 
hast thrown into the waters, clarified butter, coagu- 
lated milk, whey and curds, by them thou hast be- 
gotten me. I am a blessing. Praise me at the sacri- 
fice. If thou praise me at the sacrifice, thou wilt be 
rich in offspring and cattle. Whatever blessing thou 
wilt ask by me, will all be given to thee.’ Thus he - 
praised her in the middle of this sacrifice; for the 
middle of the sacrifice is that which comes between 
the introductory and the final prayers (pray4j4s and 
anuy&j&s). 

Manu went along with her, meditating a hymn, 
and wishing for offspring ; and by her he begat this 
offspring, which is called the offspring of Manu, 
and whatever blessing he asked was all given to 
him. 

She is indeed Idd. Whoever knows this, and 
goes with Id&, he begets the offspring which Manu 
begat ; and whatever blessing he asks by her, is all 
given to him.” 

These extracts from the Br&hmanas will be suffi- 
cient to show that there is much curious information 
to be gathered from these compilations. In spite of 
their general dreariness, the Br^hmanas well deserve 
to be preserved from destruction, which can only be 
done by the help of European editors. It is true 
that the ceremonial, the vidhis, can be better studied 
in the Sfitras, but if we want to know what meaning 
was assigned to every act of the sacrifice, such as it 
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had been handed down and become fixed in the 
Brahmanic society of India, long before the composi- 
tion of any Br^hmana, we must consult these works. 
Though their professed object is to teach the sacrifice, 
they allow a much larger space to dogmatical, exege- 
tical, mystical and philosophical speculations, than to 
the ceremonial itself. They appeal continually to 
earlier authorities, and in some of them, particularly 
in the Kaushitaki-br&hmana, the conflicting opinions 
of ancient sages are so well confronted, and their 
respective merits so closely discussed, that we some- 
times imagine ourselves reading the dogmatic philo- 
sophy of Jaimini. According to the views of native 
commentators, the characteristic feature of the Br^h- 
manas consists in doubt, deliberation, and discussion, 
and the word Mim^ns^, which afterwards became the 
title of Jaimini’s philosophy, is frequently used in the 
Br^hmanas to introduce the very problems which 
occupy the attention of Jaimini and his followers. 
Of course the discussion is not a bond, fide discussion. 
The two sides of every question are stated, but they 
only serve to lead us on to the conclusion which the 
author of the Br^hmana considers in the light of a 
divine revelation. We are reminded of the disputa- 
tions of two Doctors of Theology who defend for a 
time the most heretical propositions with the sharpest 
weapons of logic and rhetoric, though they would 
extremely regret the final victory of that cause which, 
for argument’s sake, they are called upon to maintain. 
Never was dogmatism more successfully veiled under 
the mask of free discussion than in the Mim4ns& or 
discussion of the Briihmanas. 

The fact of so many authorities being quoted by 
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name in these works shows that the Br^hmanas ex- 
hibit the accumulated thoughts of a long succes- 
sion of early theologians and philosophers. But the 
very earliest of these sages follow a train of thought 
which gives a clear evidence of a decaying religion. 
The Br&hmanas presuppose, not only a complete col- 
lection of the ten Mandalas of the Rig-veda, not only 
the establishment of a most complicated ceremonial, 
not only the distribution of the ceremonial offices 
among three or four classes of priests, but a complete 
break in the primitive tradition of the Aryan settlers 
of India. At the time when the law was laid down 
about the employment of certain hymns at certain 
parts of the sacrifice, the original meaning of these 
hymns, and the true conception of the gods to whom 
they were addressed, had been lost. The meaning 
also of the old and sacred customs by which their 
forefathers had hallowed the most critical epochs of 
life and the principal divisions of the year, had faded 
away from the memory of those whose lucubrations 
on the purport of the sacrifices have been embalmed 
in the so-called ArthavMas of the BiAhmanas. It is 
difficult to determine whether, before the beginning 
of the Br^hmana period, there existed various S&khas 
among the Bahvrichas. The collection of the Rig- 
veda-sanhit& must no doubt have been completed 
, long before the age which led to the composition of 
Br&hmanas. Various readings also may have found 
their way into that collection before the Brtihmana 
period. But the scrupulous preservation of such 
variations, which were the natural result of oral tra- 
dition, seems more akin to the spirit of the Brah- 
manas than to that of an earlier age. There is less 
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room for doubt as to the date of tbe iS4kh&s of the 
Adhvaryus and Chbandogas. They do belong to the 
Brihmana period. What is called the Taittiriya- 
sanhit4 is no Sanhit^, in' the usual sense of the word, 
but was originally the Br&hmana of the ancient 
Adhval'yus. It contains the description of the sacri- 
fice, such as it would be required by the Adhvaryus. 
The composition of a separate Sanhita in their be- 
half, the so-called Sanhit& of the White Yajur- 
veda, is contemporaneous Avith, if not later than, the 
collection of the Satapatha-Br4hmana. We therefore 
consider all the S&ldi&.s of the Adhvaryus, Avith the 
exception of their Sutra-s^kh&s, as BiAhmana-^akhfis 
which had grown up during the Brahmana period. 
And if Ave feel more hesitation with regard to the 
Sanhit^ of the Chhandogas, it is not Avith reference 
to what is usually called the S4ma-veda-sanhit&, but 
with regard to the Gixnas. These collections of hymns, 
though they have a purely ceremonial object, have an 
air of antiquity, and we could hardly understand how 
the T&ndya-bribhmana, even in its original component 
parts, could have arisen, unless we suppose that there 
existed previously collections and groups of hymns, 
comprised under special names, such as Ave find in the 
G^nas. Without, therefore, pronouncing a definite 
opinion on the existence of any Sfikhfis of the tAvo 
minor Vedas, previous to the first appearance of Brah- 
mana literature, we confine ourselves to the assertion, 
that not one line of any of the Brfihmanas which Ave 
possess could have been composed, until after the com- 
plete collection of the Rig-veda, and after the three- 
fold division of the ceremonial. Not one of the Brah- 
manas was composed by a Brahman Avho was not 
either a Bahvrichaf an Adhvaryu, or a Ghhandoga. 
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There was a fourth class of superintending priests, 
who were supposed to be cognisant of the duties 
of all the three other classes : but there was, as 
we shall see, neither Br&hmana nor Sanhit^ for 
their special benefit. According to the opinion of 
some, the superintendent or Brahman might indeed 
be an Adhvaryu, or even a Chhandoga, but the gene- 
ral rule is that he should be a Bahvricha because 
the Bahvricha had the widest knowledge of Vedic 
hymns. There must have been a time when every 
Brahman who had to act as a priest, whatever offices 
he had to perform at the sacrifice, was acquainted with 
the complete body of the sacred hymns, collected in the 
Rig-veda. But of that time no traces are left in our 
Br&hmanas. Our Br^hmanas know of no hymns ^ 
which are not the property ■ of Hotri, Adhvaryu, or ! 
Udg^tri ; they know of no priests, except the four '] 
classes which have divided between themselves all the i 
sacrifices, and have distinct duties assigned to them, \ 
whether they officiate singly or jointly. Such a j 
system could only have been carried out by a powei’- 
ful and united priesthood ; its origin and continuance 
can hardly be conceived without the admission of 
early councils and canons. Originally every sacrifice 
was a spontaneous act, and as such had a meaning. 
When the sacrifices fell into the hands of priests, the 
priest was at first the minister, afterwards the repre- 

• Kausk-br. vi. 11. wurw 
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f%ffl Some allowance must be made for the 
fact that the Kanshitakins are Bahvrichas. 
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sentative, of those who otfered the sacrifice. But it 
is only in the last stage of priestcraft that the spoils 
are divided, and certain acts made the monopoly of 
certain classes of priests. All this had taken place 
before the rising of what we call the BiAhmana lite- 
rature, and we may well conceive that but few 
traces are left in these works of the thoughts and 
feelings which had suggested the first spontaneous 
acts of the early worshippers of India. 

The transition from a natural worship to an arti- 
ficial ceremonial may take place gradually. It had 
taken place long before the beginning of the Br4h- 
mana period, and the process of corruption continued 
during this and the succeeding periods, till a.t last the 
very corruption became a principle of new life. 
But there is throughout the Brahmanas such a com- 
plete misunderstanding of the original intention of 
the Vedic hymns, that we can hardly . understand 
how such an estrangement could have taken place, 
unless there had been at some time or other a 
sudden and violent break in the chain of tradi- 
tion. The author of the Brhhmanas evidently 
imagined that those ancient hymns were written 
simply for the sake of their sacrifices, and whatever 
interpretation they thought fit to assign to these acts, 
the same, they supposed, had to be borne out by the 
hymns. This idea has vitiated the whole system of 
Indian exegesis. It might be justified, perhaps, if it. 
had only been applied to the purely sacrificial hymns, 
particularly to those which are found in the Sanhiths 
of the S&ma-veda and Yajur-veda. But the Rig- 
veda too has experienced the same treatment at the 
hands of Indian commentators, and the stream of 
tradition, flowing from the fountain-head of the ori- 
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ginal poets, has, like the waters of the Sarasvati, dis- 
appeared in the sands of a desert. Not only was the 
true nature of the gods, as conceived by the early 
poets, completely lost sight of, but new gods were' 
actually created out of words which were never 
intended as names of divine beings. There are 
several hymns in the Rig-veda containing questions 
as to who is the true or the most powerful god. One 
in particular is, well known, in which each verse 
ends with the inquiring exclamation of the poet ; 
“ Kasmai dev&ya havish^ vidhema ? ” “To which god 
shall we sacrifice with our offering ? ” This, and 
similar hymns, in which the interrogative pronoun 
occurred, were employed at various sacrifices. A 
rule had been laid down, that in every sacrificial 
hymn there must be a deity addressed by the poet. 
In order to discover a deity where no deity existed, 
the most extraordinary objects, such as a present, a 
drum, stones, plants, were raised to the artificial 
rank of deities. In accordance with the same system, 
we find that the authors of the Br&hmanas had so 
completely broken with the past, that, forgetful of 
the poetical character of the hymns, and the yearning 
of the poets after the unknown god, they exalted the 
interrogative pronoun itself into a deity, and acknow- 
ledged a god Ka or Who ? In the Taittiriya-sanhit4^ 
(i. 7. 6. 6.), in the Kaushltaki-br^hmana (xxiv. 4.), 
in the T&ndya-br&hmana (xv. 10.), and in the Sata- 
patha-brihmana, whenever interrogative verses occur, 
the author states, that Ea is Prajapati, or the Lord 
of Creatures (Praj&patir vai Kah). Nor did they 
stop here. Some of the hymns in which the inter- 

^ See Boh tlbgk aod Rotli's Dictionary, s. v* 
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rogative pronoun occurred were called Kadvat, i. e, 
having lad or quid. But soon a new adjective was 
formed, and not only the hymns, hut the sacrifice 
also, offered to the god, were called Zaya, or who-ish. 
This word, which is not to be identified with the 
Latin cujus, cuja, cujum, but is merely the artificial 
product of an effete mind, is found in the Taittiriya- 
sanhit4 (i. 8. 3. 1.), and in the Y4jasaneyi-sanhita 
(xxiv. 15.). At the time of P4nini this word had 
acquired such legitimacy as to call for a separate rule 
explaining its formation (P4n. iv. 2. 25.). The Com- 
mentator here explains Ka by Brahman. After this, 
we can hardly wonder that in the later Sanskrit lite- 
rature of the Pur4nas, Ka appears as a recognised 
god, as the supreme god, with a genealogy of his 
own, perhaps even with a wife ; and that in the laws 
of Manu, one of the recognised forms of marriage, 
generally known by the name of the Praj4pati-mar- 
riage, occurs under the monstrous title of K4ya. 

What is more natural than that the sun should be 
call^ in the hymns, golden-handed ? The Br4hman.a, 
however, affected with a kind of voluntary blindness, 
must needs explain this simple epithet by a story of 
the sun having lost his hand, and having received 
instead a hand made of gold. 

It would be useless to multiply these instances, as 
i every page of the Br4hmanas contains the clearest 
' proof that the spirit of the ancient Vedic poetry, and 
j the purport of the original Vedic sacrifices, Avere 
I both beyond the comprehension of the authors of the 
' Br4hmanas, But although we thus perceive the wide 
chasm between the Br4hmana period and that period 
by which it is preceded, we have still to ansAver the 
question AAhether any probable limits can be assigned 
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to the duration of this literary period. The Br&h- 
manas are not the work of a few individuals. By 
whomsoever they were brought into that form in 
which we now possess them, no one can claim the 
sole authorship of the dogmas which are incorpor- 
ated in each Br&hmana. The Br^hmaiias represent a 
complete period during which the whole stream of 
thought flowed in one channel, and took, at least in 
that class w^hich alone sustained intellectual activity, 
the form of prose never before applied to literary 
productions. There are old and new Br&hmanas, 
but the most modern hardly differ in style and lan- 
guage from the most ancient. The old Br4hmanas 
passed through several changes, represented by the 
Br^hmana-Mkh4s, and even the most modern were 
not exempt from these modifications. Considering, 
therefore, that the Brflhmana period must com-! 
prehend the first establishment of the threefold ! 
ceremonial, the composition of separate Br^hmanas, ! 
the formation of Br4hmana-charanas, and the schism ■ 
between old and new Charanas, and their various 
collections, it would seem impossible to bring the 
whole within a shorter space than 200 years. Of 
course this is merely conjectural ; but it would re- 
quire a greater stretch of imagination to account for 
the production in a smaller number of years of that 
mass of Brdhmanic literature which still exists, or is 
known to have existed. Were we to follow the tradi- 
tions of the Bi^hmanas themselves, we should have . 
much less difficulty in accounting for the great variety 
of authors quoted, and of opinions stated in the Brdh- 
manas. They contain lists of teachers through whom 
the Brdhmanas were handed down, which would 
e.xtend the limits of this age to a very considerable 
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'^degree. The Chhandogas have assigned a separate 
Br^hmana to the list of their teachers, viz. the VanSa- 
brahmana, a work the existence of which ought not to 
have been called into question, as a copy of it existed 
in the Bodleian Library.^ In the Satapatha-br^h- 
mana these lists are repeated at the end of various 
sections. There seems to be no imaginable object in 
inventing these long lists, as in the eyes of the 
Brahmans they would have been much too short for 
the extravagant antiquity assigned to their sacred 
books. With the exception of the highest links in 
each chain of teachers, the lists have an appearance 
of authenticity rarely to be met with in Indian com- 
positions. The number of teachers in the Vansa- 
brihmana amounts to 53, the last of them, KaSyapa, 
the father, having received the tradition from Agni, 
or the god of fire. From Agni the tradition is 
further traced to Indra, V^yu (wind), Mrityu 
(death), Praj&pati (the Lord of Creation), and lastly 
to Brahman, the Self-existing. From Ka§yapa, down 
to RMha Gautama, his 26th successor, the line of 
teachers seems to have been undivided. RMha 
Gautama had two pupils, who apparently became the 
founders of different schools. One is called An§u 
DlAnanjayya, who received instruction from RMha 
Gautama and Am&v&sya iSindily^yana ; the other, 
Gobhila, had no teacher besides RMha. The suc- 
cessors of Gobhila are eleven in number, while those 
• -of An&u Dh^nanjayya are twenty-five. 

In the Satapatha-br&hmana we find four Yansas. 

’ Prof. WebePs recent edition of tliis tract, is the best amende 
he conld have made for his former scepticism with regard to the 
existence of this and other Br^hmanas of the Sama-veda* 
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The most important of them stands at the end of the 
whole work, and consists of fifty-five names ; the last 
of the human teachers being again Kafeyapa, who 
here is supposed to have received his revelation from 
Vlich, the goddess of speech. She received it through 
Ambhini from Aditya, the sun. Among the succes- 
sors of Kasyapa we mark the 10th, Y^jnavalkya, the 
pupil of UddMaka and the teacher of Asuri ; and 
the 15th, S4njiviputra. S5,njiviputra seems to have 
united two lines of teachers ; he was the pupil of 
K5,r^akeyiputra, and, according to the YanSa of the 
'10th book, he was likewise the pupil of M&ndfik^yani, 
the 9th successor of Tura K4vasheya, who is fabled 
to have received his revelation, not through the agency 
of Y5,ch, Ambhini, and Aditya, but direct from PrajA- 
pati and the self-existing Brahman. There are two 
other Yan&as, one at the end of the Madhuk5,nda, the 
other at the end of the Y^jnavalkiya-ktoda. Both are, 
in reality, varieties of one and the same Yansa, their 
differences arising from the confusion caused by the 
recurrence of similar names. That of the Madhu- 
k&nda consists of sixty names, only forty-five or 
forty-six of which have an historical appearance. 
The principal divine teachers after Brahman, the 
Self-existing, are Parameshthin (Praj4pati?), Mrityu 
(death), Dadhyach, Atharvana, and the two Afevins. 

At the end of the Khila-k&nda a fifth list is found, 
not a YanSa, but a list of teachers who handed down 
the Yan^a. This seems to be ascribed to UddMaka 
Aruneya, the teacher of Yajnavalkya, as its original 
author. 
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Lists of Teachers from the Satapatha-Br4hmaiia. 


Madlmkanda 

1. Saurpan^yya. 

2. Gautama. 

3. V4tsya. 

4. V^tsyaand P^rMarya.; 

5. Sankritya and Bhh- 

radvlja. 

6. Audav^hi and S^n- 

dilya. 

7. Yaijavhpa and Gau- 

tama. 

8. Vaijav^p^yana and . 

Vaishtapureya. 

9. S&ndilya and Rauhi- 

ntlyana. 

10. ^aunaka and Atreya, 

and Eaibhya. 

11. Pautimitshyllyanaand 
' Kaundiny&yana. 

12. Kaundinya. 

13. Kaundinya. 

14. Kaundinya and Ag- 

nivesya. 

15. Saitava. 

16. P^ra&arya. 

17. J^tukarnya. 


Yajiiavalkiya-kanda. 

The same as in the Ma- 
dhuk&nda. 


Jaivant^yana instead of 
Atreya. 

The same as in the Ma- 
dhukinda. 

Kaundinyau. 

Aurnav5,bhto. 

Kaundinya. 

Kaundinya. 

Kaundinya and Agni- 
yeSya. 

Saitava. 

The same as in the Ma- 
dhuktoda. 


' When there are two teachers, it is always the second through 
whom the tradition was carried on, except in No. 28. where there 
has evidently been a great confusion. 
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Madhukanda. Y§jnavalkiya-kanda. 

18. Bh^i’adv^ja. 

19. Bh^radv^ja and Asu- 

r&yana and Gauta- 
ma. 

20. Bh&radv&ja. • 

21. Vaijav&p&yana. Val^kAkauMka. 

22. Kau^ik^yani. K4sh^yana. 

23. Ghritakau^ika. Saukar^yana. 

24. P^rMaryiyana. 

25. P5,r5,§arya. x 

26. J^tukarnya. j 

27. Bh&radv&ja. tdesunt. 

28. Bli4radv5,jaand Asu- I 

r&yana, and y5,ska J ‘ 

29. Traivani. Traivani. 

30. Aupajandhani. Aupajandliani.* 

31. Asuri. Asuri. 

32. BMradv^jja. 

33. Atreya. 

34. M4n.ti. 

35. Gautama. 

36. Gautama. 

37. V5,tsya. 

1 The YajnaYalktya-k^ntJa inserts hero ; SlyakEyana. 

Kausikayani (22). 
Ghritakanlika (23). 
Parai5aryS.yana (24). 

Par^ arya (25). 

Jatukarnya (26). 
Bharadvaja (27). 
Bh§,radvaja and 
Asurayana and Yaska (28). 
Traivani (29). 
Aupajandhani (30). 


3P r 4 
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Madliuk^nda. 

38. iS^ndilya. 

39. Eaisorya K4pya. 

40. Kum&rah4rita. 

41. G41ava. 

42. Vidarbhikaundinya^ 

43. Vatsanap^t B&bhrava. 

44. Fathas Saubhara. 

45. Ay&iSya Angirasa. • 

46. Abhilti Tv&sbtra. 

47. Vi&vardpa Tv4shtra. 

48. The two ASvins. 

49. Dadhyach Atharvana. 

50. Atharvan Daiva. 

51. Mrityu Pradhvansana. 

62. Pradhvansana. 

53. Ekarshi. 

54. Viprajitti. 

55. Vyashti. 

56. San^ru. 

57. San^tana. 

58. Sanaga. 

59. Parameshthin. 

60. Brahman Svayambhu. 

Last Booh. 

1. Bh4radv4ji-putra. 

2 . , Y&tsim5.ndavi-putra, 

3. P^rMari-putra. 

4. G^rgi-putra. 

5. P&r5;&ari-kaundini-putra. 

6. G4rgi-putra. 

7. G^rgi-putra. 

8. BMeyi-putra. 
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9. MausWki-putra. 

10. H&rikarni-putra. 

11. Bh^radv4ji-putra. 

12. Paingi-putra. 

13. Saunaki-putra. 

14. K^§yapivM^ky^m&thari-putra. 

15. Kaiitsi-putra, 

16. Baudhi-putra. 

17. SMank4yani-putra. 

18. V&rshagani-putra. 

19. Gautami-putra. 

20. Atreyi-putra. 

21. Gautami-putra. 

22. Y&tsi-putra. 

23. BMradv^ji-putra. 

24. P4rMari-putra. 

25. V4rk4runi-putra. 

26. Artabh&gi-putra. 

27. Saungi-putra. 

28. S&nkriti-putra. 

29. Alambl-putra. 

30. Alamb^yani-putra. 

31. J&yanti-putra. 

32. M^d11k4yani-putra. 

33. M4p,dtiki-putra. 

34. SandiU-puti'a. 

35. E4tMtari-putra. 

36. Kraunchiki-putrau. 

37. Vaidabhriti-putra. 

38. BhMuki-putra. 

39. Pr4chinayogi-putra. Xth Book. 

40. S&njivt-putra. Sdnjivt-putra. 

41. K4rsakeyi-putra. M4nd4k4yani. 

42. PrMni-putra Asuriv^sin. M4ndavya. 
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43. A^ur^yana. Kautsa. 

44. Asuri. Maliitthi. 

45. Y&jnavalkya.(V4ja- Vtoakaksh&yana. 
saneya Y^jnavalkya, Kh.) 

46. IJddMaka. (Udd&. Vatsya. 
laka Aruneya, Kh . ) 

47. Aruna. Sclndilya. 

48. Upavea. Ku§ri. 

49. Ku^ri. ■ Yajnavachas Kajastamba- 

- yana. 

50. Vajaaravas. Tura K&vasheya} 

51. JibvavatBadhyoga, Prajapati. 

52. Asita Varshagana. Brahman Svayambhu. 

53. Harita Ka^yapa. 

54. Silpa Ka^yapa. 

55. KaSyapaNaidhruvi. 

56. Vach. 

57. AmbhM. 

58. Aditya. 

Khila-hdnda. 

Satyakama Jabaia. 

Janaki Ayasthtoa. 

Ohuda Bhagavitti. 

Madhuka Paingya. 

Vajasaneya Yajnavalkya. 

Uddaiaka Aruneya. 

Van'sa of the Sdma~mda. 

1. Sarvadatta Gargya. 

2. KudrabhAti Drahyayani. 

3. Trata Aisbumata. 

^ The priest of Janamejaya Parikshita, at Ids Abliislieka sacri- 
lice, is called Tura Kavasheya in the Ait.-br. viii. 21. 
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4. Nigada P^rnavalki. 

5. GiriSarman Ktoheviddhi. 

6. Brahmavriddhi Chhandogam&haki, 

7. Mitravarchas Sthairakiyana. 

8-. Supratita Aulundya. 

9. Brihaspatigupta S&yasthi. 

10. Bkavatrfi.ta S&yasthi. 

11. Kustuka StrkaiAksha. . 

12. Sravanadatta Kaukala. 

13. Su^^rada SMank&yana. 

14. tTrjayat Aupamaiiyava. 

15. BMnumat Aupa- Aryamabhdti Iv&labava, 
manyava. 

16. Anaiidaja Cb4ndha- Bbadra&arma KauSika. 
n^yana. 

17. S5.mba ^4rkar5.- Pushy ay a§as Audavraji. 

ksba, and Kdraboja Aupa- 

manyava. 

18. Madrag5,ra iSaungS,- Sankara Gautama, 
yani. 

19. S5,ti Aushtr5.kshi. AryamarMha Gobhila and 

Ptlshamitra Gobhila. 

20. Su&ravas V5,rsha- Asvamitra Gobhila. 
ganya. 

21. Pr^tarahnaKauhala.Varunamitra Gobhila. 

22. Ketu Y^jya. Mhlamitra Gobhila. 

23. MitravindaKauhala.Vatsamitra Gobhila. 

24. Sunltha K^pat&va. Gaulgulaviputra Gobhila. 

25. Suteraanas S^ndi- Brihadvasu Gobhila (pit5,). 
ly^yana. 

26. AnSu Dh5,nanj4yya. Gobhila. 

v__ ; / 

27. ATO5,v4sya lS5,ndily&yana and RMha Gautama. 

28. G^tri Gautama. 
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29. Samvargajit L^mak&yana. 

30. S|ikad4sa Bhidit^yana. 

31. Vichakshana T4ndya. 

32. Gardabhlmukha iStodily&yana. 

33. Udara^andilya (the father). 

34. Atidhanvan Saunaka and Masaka G4rgya. 

35. Sthiraka G&rgya (the father). 

36. V^sishiiha Chaikit^neya. 

37. YIsishtha Araihanya (a prince). 

88. Sumantra B5.bhrava Gautama. 

39. Shsha Y&hneya Bh^radv5,ja. 

40. ArMa D4rteya ^aunaka. 

41. Driti Aindrota Saunaka (the father). 

42. Indrota Saunaka (the father).^ 

43. Yrishaiushna V&t^vata. 

44. Nikothaka Bh^lyajatya. 

45. Pratithi Devataratha. 

46. Devataras S&vas§,yana (the father). 

47. ^avas (the father). 

48. Agnibhh KaSyapa. 

49. Indrabhh K^Syapa. 

50. Mitrabhh K^lyapa. 

51. Yibhandaka KMyapa (the father). 

52. Rishya^inga KMyapa (the father). 

53. KaiSyapa (the father). 

54. Agni (fire). 

55. Indra. 

56. Y4yu (wind). 

57. Mrityu (death). 

58. Praj4pati (Lord of Creation). 

59 Brahman Svayambhu. 

^ The priest of Janamejaya P§,riksliita, at his Horse sacrifice, is 
called Indrota (Daivlipa) Saiinaka In the ^atapatha, xiii. 5. 4. L, 
and in the Mahabh. xii. 5595. seq. Cf. Weber, Ind. Stud. i. pp. 
203. 483. 
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It would be difficult to tell how these long strings 
of names are to be accounted for, whatever system of 
chronology we adopt. If we were in possession of the 
Vandas of the Bahvrichas and the ancient Adhvar- 
yus, we might perhaps see more clearly. But it is 
important to observe that these two, which are deci- 
dedly the two most ancient Vedas, seem to have had 
no Vandas at. all. However this may be explained 
hereafter, certain it is, — and these long lists of names 
teach at least this one thing, — ^that the Brahmans them- , 
i selves looked upon the Br&hmana period as a long- 

continued succession of teachers, reaching from the 
time when these lists were made and recited to the 
most distant antiquity, back to the very dynasties of 
their gods. If, therefore, we limit the age of the 
Br&hmanas to the two centuries from 600 to 800 b.c., 
it is more likely that hereafter these limits will have 
to be extended than that they wiU prove too wide. 

There is one work which ought to be mentioned 
before we leave the BiAhmana period, the Gopatha- 
br4hmana. It is the Br^mana of the Brahma- veda, 
the Veda of the Atharv&,ngiras’ or Bhrigu-Angiras’. 
This Veda does not properly belong to the sacred 
literature of the Brahmans, and though in later times 
it obtained the' title of the fourth Veda, there was 
originally a broad distinction between the magic 
formulas of the Atharv^ngiras’ and the hymns of 
the Bahvrichas, the Chhandogas, and the Adhvaryus. 
MadhusMana states the case simply and clearly. 

“ The Veda,” he says, “ is divided into Rich, Yajush 
and S4man for the purpose of carrying out the sacri- 
fice under its three different forms. Thedutieaofthe 
Hotri priests are performed with the Rig- veda, those I 
of the Adhvaryu prieks with the Yajur-veda, those I 
of the Udg^tri priests with the S^ma-veda. The duties j 
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of the Brahman and the sacrificer are contained in all 
the three. The Atharva-veda, on the contrary, is totally 
different. It is not used for the sacrifice, but only 
teaches how too appease, to bless, to curse, &c.” But 
although the hymns of the Atharvans were not from the 
first looked upon as part of the sacred literature of the 
Brahmans, the Br4hmana of the Atharyans belongs 
clearly to the same literary period whicli saw the rise 
of the other Brahmanas ; and though it does not share 
the same authority as the BiAhmanas of the three 
great Vedas, it is written in the same language, and 
breathes the same spirit. The MSS. of this work are 
extremely scarce, and the copy which I use (E. I. H. 
2142) is hardly legible. The remarks, therefore, 
which I have to offer on this work will necessarily be 
scanty and incomplete. 

The original division of the Veda, and of the Vedic 
ceremonial, was, as we have seen, a threefold division. 
The Brahmans speak either of one Veda or of three ; of 
one officiating priest, or of three. Trayi vidyA” the 
threefold knowledge, is constantly used in the Brhh- 
manas^ with reference to their sacred literature. This, 
however, proves by no means that at the time when the 
Brhhmanas were composed the songs of the Atharv^n- 
giras’ did not yet exist. It only shows that originally 
they formed no part of the sacred literature of the Brah- 
mans. In some of the Brahmanas, the Atharv4ngiras’ 
are mentioned. The passage translated before (p. 38.) 
shows that at the time when the lSatapatha-brS,hmana 
was composed the songs of the Atharv&ngiras’ were not 
only known, but had been collected, and had actually 
obtained the title of Veda. Their original title was the 
Atharvfi,ngiras’ or theBhrigvangiras’, orthe Atharvans, 

' Nirnkta-paniislvt;), i. 10. 
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and these very titles show that songs which could be 
quoted in such a manner^, must have been of ancient 
date, and must have had a long life in the oral tradition 
of India. Their proper position with reference to the 
other Vedas is well marked in a passage of the Tait- 
tiriy&ranyaka (viii. 3.), where the Yajush is called 
the head, the Rich the right, the S^inan the other 
side, the Adesa (the Upanishad) the vital breath, and 
the Atharv&ngiras’ the tail. 

The songs known under the name of the Atharv4n- 
giras’ formed probably an additional part of the sacri- 
fice from a very early time. They were chiefly in- 
tended to counteract the influence of any untoward 
event that might happen during the sacrifice. They 
also contained imprecations and blessings, and various 
formulas, such as popular superstition would be sure 
to sanction at all times and in all countries. If once 
sanctioned, however, these magic verses would soon 
grow in importance, nay, the knowledge of all the other 
Vedas would necessarily become useless without the 
power of remedying accidents, such as could hardly be 
avoided in so complicated a ceremonial as that of the 
Brahmans. As that povver was believed to reside in 
the songs of the Atharv^ngiras’, a knowledge of these 
songs became necessarily an essential part of the 
theological learning of ancient India. 

According to the original distribution of the sacri- 
ficial offices among the four classes of priests, the 
supervision of the whole sacrifice, and the remedying of 
any mistake that might have happened belonged to the 
Brahman. He had to knowthe three Vedas, to followin 
his mind the whole sacrifice, and to ad vise the other 
priests on all doubtful points.^ If it was the office 

’ See page 362 . * Sayana's Introduction to tlie E.ig-veda, p. 3. 1. 3. 
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of the Brahman to remedy mistakes in the perform- 
ance of the sacrifice, and if, for that purpose, the 
formulas of the Atharv&ngiras’ were considered of 
special efficacy, it follows that it was chiefly the 
Brahman who had to acquire a knowledge of these 
formulas. Now the office of the Brahman was con- 
tested by the other classes of priests. The Bahvrichas 
maintain that the office of Brahman should be held 
by a Bahvricha (Hotri), the Adhvaryus maintain 
that it belongs to one ef their own body, and the 
Chhandogas also preferred similar claims. It was 
evidently the most important office, and in many in- 
stances, though not always, it was held by the Puro- 
hita, the hereditary family priest. Certain families 
also claimed a peculiar fitness for the office of Brah- 
man, such as the Vasishthas and Vi&v^mitras. (See 
p. 92.) 

Because a knowledge of the songs of the Atharv&n- 
giras’ was most important to the Brahman or Purohita^, 
these songs themselves, when once admitted to the 
rank of a Veda, were called the Veda of the Brahman, 
or the Brahma-veda. In the Gopatha-br^hmana the 
title of Brahma-veda does not occur.^ But the songs 
of the Atharv^ngiras’ are mentioned there. They are 
called both Atharvana-veda (i. 5.), and Angirasa- 
veda (i. 8.), and they are repeatedly represented as 
the proper Veda for the Brahman. Thus we read 
(iii. 1.); “Let a man elect a Hotri who knows the 
Rich, an Adhvaryu who knows the Yajush, an 
IJdg^tri who knows the Siman, a Brahman who 
knows the Atharv&ngiras’.” It seems in fact the 
principal object of the Gopatha to show the necessity 

1 Yajnavalkya’s Law-book, i, 312. 

* See, however, i. 22. 
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of four Vedas. A carriage, we are told, does not 
proceed with less than four wheels, an animal does 
not walk with less than four feet, nor will the sacrifice 
be perfect with less than four Vedas,^ .But although 
a knowledge of the fourth Veda is thus represented 
as essential to the Brahman, it is never maintained 
that such a knowledge would be sufficient by itself 
to enable a person to perform the offices of a Brah- 
man. Like the Chhandogas (Rv. Bh. vol. i. page 3.), 
the Atharvanikas also declare that the whole sacrifice 
is performed twice, once in words, and. once in 
thought. It is performed in words by the Hotri, 
Udg&,tri, and Adhvaryu separately ; it is performed 
in thought by the Brahman alone (Gop. Br. vol. iii. 2.). 
The Brahman, therefore, had to know all the three 
Vedas and in addition the formulas of the Athar- 
v&ngiras’. It is a common mistake in later writers to 
place the Atharva-veda coordinate with the other 
Vedas, and to represent it as the Veda of the Brah- 
man. The Gopatha-br&hmana raises no such claims. 
When it describes the type of the sacrifice, it says : 
Agni (fire) was the Hotri, 

V4yu (wind) the Adhvaiyu, 

Sfirya (sun) the Udgatri, 

Chandramas (moon) the Brahman, 

Parjanya (rain) the.Sadasya, 

Oshadhi and Vanaspati (shrubs and trees) the 
Chamas^dhvaryus, 


^ At the end of the fifth Prapathaka we read : 

— 11 
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The ViAve Devas were the Hotrakas, 

The Atharv&ngiras’, the Goptris or protectors. 

In another place (v. 24.) the persons engaged in 
the sacrifice are enumerated as follows : 

Hotri, Maitr^varuna, Achh^v^ka, Grfivastut (Rig- 
veda), 1 — 4. 

Adhvaryu, Pratiprasthtoi, Neshtri, Unnetri 
(Yajur-veda), 5 — 8. 

Udgfitri, Prastotri, Subrahmanya, Pratihartri 
(S^ma-veda), 9 — 12. 

Brahman, Br^hmanfichhansin, Potri, Agnidhra 
(Atharv&ngiras’), 13 — 16. 

Sadasya, 17. 

Patni dikshit4 (the wife), 18. 

Samitri (the immolator), 19. 

Grihapati (the lord), 20. 

Angiras, 21. 

Here we see that besides the four Brahman-priests 
to whom a knowledge of the Atharvtogiras’ is recom- 
mended, there were other priests who are called 
Goptris, i. e. protectors or Angiras’, and whose special 
office it was to protect the sacrifice by means of the 
magical formulas of the Atharv4ngiras’, against the 
effects of any accidents that might have happened. 
Such was the original office of the Atharvans at the 
Vedic sacrifices, and a large portion of the Gopatha- 
br^hmana (i. 13. ; i. 22.) is taken up with what is 
called the Virishta, the tlna, the Y4tay&ma, or what- 
ever else the defects in a- sacrifice are called, which 
must be made good (sandh&na) by certain hymns, 
verses, formulas, or exclamations. There are long 
discussions on the proper way of pronouncing these 
salutary formulas, on their hidden meaning, and their 
miraculous power. The syllable Om, the so-called 
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Yy^hritis, and other strange sounds are recommended 
for various purposes, and works such as the Sarpa- 
veda, Pi&5,cha-veda, Asura-veda, Itih^sa-veda, Pur5-na- 
veda, are referred to as authorities (i. 10.). 

Although, however, the Gopatha-brilhmana is more 
explicit on the chapter of accidents than the Br4h- 
manas of the other Yedas, the subject itself is by no 
means peculiar to it. The question of expiation or 
penance (pr&yaSchitta) is fully discussed in the other 
Vedas, and remedies -are suggested for all kinds of 
mishaps. The ceremonial in general is discussed in 
the Gopatha in the same manner as in the other 
Br&hmanas. There is, in fact, very little, if any, dif- 
ference between the Gopatha and the other Br^h- 
manas, and it is not easy to discover any traces of its 
more recent origin. It begins with a theory of the 
creation of the world, such as we find in many places 
of the other BiAhmanas. There is nothing remark- 
able in it except one idea, which I do not remember 
to have seen elsewhere. Brahman (neuter), the self- 
existing, burns with a desire to create, and by means 
of his heat, sweat is produced from his forehead, and 
from all the pores of his body. These streams of 
sweat are changed into water. In the wate'r Brahman 
perceives his own shadow, and falls in love with it. 
This, however, is only one phase in the progress of 
creation, which is ultimately to lead to the birth of 
Bhrigu and Atharvan. Atharvan is represented as 
the real Praj&.pati, or Lord of Creation. From him 
twenty classes of poets, the same as those mentioned 
in the Anukramani, are produced, and their poems 
are said to have formed the Atharvana-veda. 

Then follows a new series .of creation. Brahman 
creates the earth from his feet, the sky. from his 

a G 



452 THE gopatha-bbIhmana. 

belly, heaven, from his skull. He then creates thi'ee 
gods: Agni (fire) for the earth, V%u (wind), for the 
sky, and Aditya (sun) for the heaven. Lastly, he 
creates the three Vedas : the Rig- veda proceeds from 
Agni, the Yajur-veda from V4yu, the S^ma-veda from 
Aditya. The three Vy&hritis also, or sacred sylla- 
bles (bMk, bhuvah, svar}, are called into existence. 
It is important to remark, that nothing is here said of 
the fourth Veda; its origin is described separately, 
and its second name, Angirasa,.is explained in detail. 
We look in vain for any traces of more modern ideas 
in the Gopatha-brh,hmana, till we come to the end of 
the fifth Prap&thaka. This is the last Prap^thaka of 
the Gopatha-br4hmana, properly so called. The text 
is very corrupt, but it seems to contain an admission 
that, besides the twenty-one sacidfices which are ac- 
knowledged in all the Vedic writings, the Angiras’ 
had some new sacrifices of their own.^ That the Go- 
patha-br5.hmana was composed after, the schism of the 
Oharakas and V&jasaneyins, and after the completion 
of the V&jasaneyi-sanhitfi, may be gathered from 
the fact that where the first lines of the other 
Vedas are quoted in the Gopatha, the first line of the 

* WTT ^ vrar’Emr crw 
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Yajur-veda is taken from the V^jasaneyins, and imt 
from the Taittiriyas. 

The five Prapfithakas which we have hitherto dis- 
cussed, form, only the first part of the Gopatha-brfih- 
maiia. There is a second part, called the Uttara- 
brfihmana, which consists of more than five Prapfi- 
thakas. It is impossible to fix their exact numbers, 
as the MS. breaks ofi^ in the middle of the sixth 
book. It is likewise reckoned as belonging to the 
Atharva-veda, and quoted by the name of Gopatha. 
In this second part we meet repeatedly with long 
passages which are taken from other Brahmanas. 
Sometimes they coincide literally, sometimes the dif- 
ferences are no greater than what we find in different 
Sfikhfis of the same Brfihmana. Thus the legend of 
the sacrifice running away from the gods, which is 
told in the Aitareya-brfihmana, i. 18, is repeated 
in the Uttara-brfihmana, ii. 6. The story of Va- 
sishtha receiving a special revelation from Indra 
which is told in the Taittiriyaka^ (iii. 5. 2.) is repeated 
in the Uttara-brMimana (ii. 13.). And here a dif- 
ference occurs which is characteristic. The Taittiri- 
yas relate that owing to this special revelation which 
Vasishtha had received from Indra, the Vasishthas had 
always acted as Purohitas. So far both the Taittiriyas 
and the Atharvans agree. But when the Taittiriyas 
continue that therefore a Tasishtha is to be chosefi a 
Brahman, the Atharvans demur. The sentence is 
left out, and it is inculcated on the contrary that the 
office of Brahman belongs by right to a Bhrigu, or to 
one cognisant of the songs of the Atharv&ngiras’.^ 

^ See page 91, note. 

“ vSee also Uttara-bralimana, ii. 1. = Ait.-br. iii, o. ; Utt.-br, 
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as we have little reason to doubt, these passages 
in' the second part of the Gopatha-br4hmana were 
simply copied from other Br^hmanas, we should have 
to assign to the Uttara-brfi,hmana a later date than 
to the Br&hmanas of the other Vedas. But this 
would in noway affect the age of the original Gopa- 
tha-br&hmana. In it there is nothing to show that 
it was a more modern composition than, for instance, 
the Satapatha-brMimana. In the Sanhit4 of the 
Atharva-veda we find something very similar.* Here 
also the last, if not the last two books, betray a more 
modern origin, and are full of passages taken from 
the Rig-veda. The Anukramani calls the nineteenth 
book the Brahma-kanda, and the hymns of the last 
book yajmyasansanamantras, i. e. hymns for sacrificial 
recitations. The collection of the Sanhit4 was pro- 
bably undertaken simultaneously with the composition 
of the Gopatha-br4hmana, at a time when, through 
the influence of some of the families of the Bhrigus 
and Angiras’, the magic formulas of the Atharvans had 
been acknowledged as an essential part of the solemn 
ceremonial. With the means at present at our dis- 
posal it is impossible to trace the history of these 
verses back to the earlier period of Vedic literature, 
and I shall not return to them again. What is 
Jmown of their origin and chai’acter has been stated 
by*Professor Whitney in several very careful articles 
in the Journal of the American Oriental Society.^ 
“The Atharvana,” he says, “is, like the Rich, a his- 

V. 14. = Ait.-br. vi. 17.; Utt.-far. vi. 1. = Ait.-br. vi. 18.; 
Utt.-br. vi. 3. = Ait.-br. vi. 21. 

1 Atharva-veda-stohitS, berausgegeben von Eotb uiid Whitney. 
Berlin, 1855, and 1866. 

2 Journal of the American Oriental Society, iv. p. 254. 
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torical and not a liturgical collection. Its first 
eighteen books, of which alone it was originally com- 
posed, are arranged upon a like system throughout : 
the length of the hymns, and not either their subject 
or their alleged authorship, being the guiding prin- 
ciple : those of about the same number of verses are 
combined together into books, and the books made 
up of the shorter hymns stand first in order. A sixth 
of the mass, however, is not metrical, but consists of 
longer or shorter prose pieces, nearly akin in point 
of language and style to passages of the BrMimanas. 
Of the remainder, or metrical portion, about one- 
sixth is also found among the hymns of the Rich, and 
mostly in the tenth book of the latter : the rest is 
peculiar to the Atharvana.” And again', “ The most 
prominent characteristic feature of the Atharvana is 
the multitude of incantations which it contains ; these 
are pronounced either by the person who is himself 
to be benefitted, or, more often, by the sorcerer for 
him, and are directed to the procuring of the greatest 
variety of desirable ends ; most frequently, perhaps, 
long life, or recovery from grievous sickness, is the 
object sought : then a tahsman, such as a necklace, is 
sometimes given, or in very numerous cases some 
plant endowed with marvellous virtues is to be the 
immediate external means of the cure ; further, the 
attainment of wealth or power is aimed at, the down- 
fall of enemies, success in love or in play, the removal 
of petty pests, and so on, even down to the growth of 
hair on a bald pate.” 

} Loc. cit. ill. p. 308. 
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CHAPTER III. 

MANTRA PERIOD'. 

Having ascribed to one period the first establishment 
of the three-fold ceremonial (trayi vidy5), the compo- 
sition and collection of the Br&hmanas, and the rami- 
fication of the BiAhmana-charanas, we have now to see 
whether we caii extend our view beyond the limits 
of this period and trace the stream of Vedic literature 
still further back to its source and its earliest diffusion. 
According to its general character, the BiAhmana 
period must be called a secondary period. It ex- 
hibits a stratum of thought perfectly unintelligible 
without the admission of a preceding age, during 
which all that is misunderstood, perverted, and ab- 
surd in the Br5hmanas, had its natural growth, its 
meaning, and purpose. But can it be supposed that 
those who established the threefold ceremonial, and 
those who composed the threefold Br5hmanas, fol- 
lowed immediately upon an age which had known 
poets, but no priests, prayers, but no dogmas, wor- 
ship, but no ceremonies? Or are there traces to 
show that, even previous to the composition of the 
Br5hmanas, a spirit was .at work in the literature of 
India, no longer creative, free, and original, but 
Imng only on the heritage of a foruaer age, collecting, 
classifying, and imitating ? I believe we must de- 
cidedly adopt the latter view. The only document 
we have, in which we can study the character of the 
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times, previous to the Br&hmana period, is the Rig- 
veda-sanhit&. The other two Sanhit5,s were more 
likely the production of the Br&hmana period. These 
two Yedas, the Yajur-veda and S4ma-veda, were, in 
truth, what they are called in the Kaushitaki-br5,h- 
mana, the attendants of the Rig-veda.^ The Br5,h- 
manas presuppose the Trayi vidy&, the threefold 
knowledge, or the threefold Veda, but that Trayi 
vidy& again presupposes one Veda, and that the Rig- 
veda. We cannot suppose that the hymns which are 
found in the Rig-veda, and in the Sanhit&s of 
the two supplementary Vedas, the S&,ma and Yajur- 
veda, were collected three times by three independent 
collectors. If so, their differences would be much 
greater than tliey are. The differences which do 
exist between the same hymns and verses as given 
in the three Sanhit&s, are such as we should expect 
to find in different ^&kh5,s, not such as would natur- 
ally arise in independent collections or Sanhit5,s. 

The principle on which the Sanhit5, of the Rig- 
veda was made is different from that which guided 
the compilers of the Sanhit5,s of the Adhvaryus and 
Udg5,tris. These two Sanhit5,s follow the order of 
an established ceremonial. They presuppose a fixed 
order of sacrifices. This is not the case in the San- 
hit5. of the Bahvrichas. There is, as we shall see, a 
system in that Sanhit^ also, but it has no reference 
to the ceremonial. 

The different character of the Rig-veda-sanhitS., as 
compared with the Sanhit5.s of the other two Vedas, 
has attracted the attention of the Brahmans, and we 

vi. 11. 





458 


eig-veda-sanhitI. 


may quote on this subject the remarks of S5,yana, in 
his Introduction to the Eig-vedad 

“ Has A^valkyana,” he says, “when composing his 
ceremonial Shtras, followed the order of the Sanhit5, 
of the Rig-veda, or of the Brkhmana ? He could 
not have followed the order of the hymns, because he 
says at the beginning of his Shtras, that first of all 
he is going to explain the new and full-moon sacri- 
fices (Dar^apfirnam5.sa), while the first hymns of the 
Eig-veda are never used at that sacrifice. Nor does 
he seem to have followed the Br5,hmana. For 
the Brkhmana begins with the Dikshaniy5. cere- 
mony. Here then it must be observed that the 
collection of hymns follows the order which is ob- 
served at the Brahmayajna and on other occasions 
where prayers are to be recited. It does not follow 
the order in which hymns are employed at the 
difierent sacrifices. Brahmayajna is the name 
given to the act of repeating by heart one’s own 
sacred text, or even a single verse of it, whether 
a Rich, Yajush or Skman. This repeating of all the 
Rich, Yajush or Skman verses is enjoined by many 
passages of the Br5,hmanas, and whenever hymns are 
. thus enjoined to be repeated, that order is to be ob- 
served in which they have been handed down by an 
uninterrupted tradition. But as A6val4yana teaches 
the particular employment of particular hymns, 
basing it upon the authority of what are termed 
indicative passages of the revelation, it is but natural 
that he cannot follow the order of the hymns of the 
Rig-veda. The texts of the Yajur-veda, however, 
are given, from the first beginning, according to their 


‘'VK,34. 
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order at the performance of sacrifices, and thus have 
Apastamba and others proceeded in the same order in 
the composition of their Sfitras. As this order has 
once been received, it is likewise adopted in the Brah- 
mayajna. That Asval^yana should explain in the 
first place the Dar6apfirnam5.sa sacrifice, while the 
Br&hmana begins with the Dikshaniyfi, sacrifice, is no 
objection, because the Dikshaniyib is only a modifica- 
tion of the Dariapurnam5,sa, and many of its rules 
must be supplied from the typical sacrifice. Thus 
the Kalpa-sfitra of AsvaMyana assists in teaching the 
performance of the sacrifice by showing the employ- 
ment of the hymns. That A&val5,yana should teach 
the"employment of passages which do not occur in 
the Sanhit5; of the Rig-vedaV is no fault, because these 

1 Our MSS. I'epresent, according to tradition, the text of the 
Sakala-sakha, and the same text is followed, by Aiivalayana in his 
Sutras. Now, whenever Asval^yana quotes any verses which 
form part of the Sakala-sakha, he only quotes the first words. 
Every member of his Charana was supposed, to know the hymns 
of the ^akala-^akh§, by heart, and it was sufficient, therefore, to 
quote them in this manner. But when he has occasion to refer to 
the verses which are found in the Brahmana of the Aitareyins, 
without forming part of theSakala-sanhita, Asvalayana quotes them 
in full. As these verses are not quoted in full in the text of the 
Aitareya-brahmana, we may fairly suppose that the text of the 
Eig-veda-sanhita, current among the Aitareyins, was different from 
that of the 6akala-sakha, and contained the full text of these 
hymns. Sayana, in his Commentary, does not state that these 
additional verses belonged to the Sakha of the Aitareyins, but 
there can be little doubt that at his time the text of their Sanhita 
was lost and forgotten. He says, however, that these verses be- 
longed to a different Sakha, and that they must be supplied 
from Asvalayana’s Sutras, where, for this very reason, they were 
given in full. At the time of Asvalayana, therefore, the text of 
the Sanhita of the Aitareyins was still in existence, and he like- 
wise notices in his Sxitras peculiarities in the ceremonial of the 
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hymns occur in different S^kh^s, and their employ- 
ment is prescribed by a different Br&hmana, so that 
their being mentioned can only increase the value of 
his Sutras. Those who know the logic of this subject 
say, that there is but one sacrifice and that it is to 
be learnt from all the different S&kh^s.” 

• Here then we see that even so late a writer as 
Sfi-yana is fully aware of the peculiar character of 
the Eig-veda, as compared with the other Vedas. In 
his eyes the collection of hymns, preserved in the 
Eig-veda, has evidently something anomalous. He, 
btought up in the system of a stiff liturgical religion, 
looks upon the Sanhit^s simply as prayer-books to be 
used at the sacrifices. The sacrifices as taught in 
the Br4hmanas and Sfitras, are to him a subject of 
far greater importance than the religious poetry . of 
theEishis. It is but natural, therefore, that he should 
ask, what is the use of this collection of hymns, in 
which there is no order or system, as in the hymn- 
books of the Yajur-veda and S&ma-veda ? His answer, 
however, is most unsatisfactory. For if the other 
two collections of hymns can be used for private de- 
votion although they foEow the order of the sacri- 
fices, why should not the same apply to the hymns 
of the Eig-veda ? 

IVhenever we find in the ancient literature and 

Aitarejins. Dr. Roth has pointed out one of these verses (Nirukta, 
xiv.) The passage in the Aitareja^brahmana from which the verse 

is taken, is, i. 4. 2 , ; and S&yana says there : cfT 

in 

a similar manner the modern Sutras of the Fratres Attidii 
(Tab. vi. vii.) contain the Mantras in full, which in the ancient 
statutes (Tab. i.) are only indicated as generally known. See 
Aufrccht und Kirchliolf, Die Umbrischen Sprachdcnkraaler. 
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theology of the Brahmans anything that is contrary 
to their general rules, anything that seems anomalous 
to them and is yet allowed to exist, we may be sure 
that it contains some really historical elements, and 
that it was of too solid a nature to receive the smooth 
polish of the Brahmanic system. It is so with the 
Rig-veda-sanhit4. It belongs to a period previous to 
the complete ascendancy of the Brahmansj it was 
finished before the threefold ceremonial had been 
worked out in all its details. 

And yet there is some system, there is some priestly 
influence, clearly distinguishable in that collection also. 
It is true that the ten books of the Rig-veda stand be- 
fore us as separate collections, each belonging to one 
of the ancient families of India ; but were these collec- 
tions undertaken independently in each of these 
families, at different times, and with different objects ? 
I believe not. There are traces, however faint, of one 
superintending spirit. 

Eight out of the ten Manclalas begin with hymns 
addressed to Agni, and these hymns, with the . excep- 
tion of the tenth Mandala, are invariably followed by 
hymns addressed to Indra.* After the hymns ad- 

^ First Mandala, Anuvaka L=:Agni. 

Anuvaka 2 , 3.=Indra. 

Second Mandala, Anuvaka L==Agni ( — li). 

Anuvaka 2. Iiidra. 

Third Mandala, Anuvaka 1. 2™ Agni, 

Anuvaka 3. 4.=Indra. 

Fourth Mandala, Anuvaka 1.-— 2. 5.= Agni. 

AnuvS-ka 2. 3. ==Indra. 

Fifth Mandala, Anuvaka 1,~2. 14.= Agni, 

All Li V aka 2. 15.- — 3 . 8. = In dra. 

Sixth Mandala, Anuvtka 1. — 2 , l. = Agni. 

Anuvaka'-2. 1.— 4. 4.=Indra. 
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dressed to these two deities we generally meet with 
hymns addressed to the Vi^ve Dev4h. This cannot 
be the result of mere accident, nor is there anything 
in the character of the two gods, Agni and Indra, 
which would necessitate such an arrangement. Agni 
is indeed called the lowest of the gods, but this neither 
implies his inferiority nor his superiority.^ It simply 
means tjjat Agni, as the god of fire on the hearth, is 
the nearest god, who descends from his high station 
to befriend men, and who, in the form of the sacrifi- 
cial fire, becomes the messenger and mediator between 
god and men.^ This would not be sufficient to account 
for the place assigned to him at the beginning of eight 
out of the ten Maudalas of the Rig-veda. Indra, again, 
is certainly the most powerful of the Vedic gods but 
he never enjoys that supremacy which in Greece and 
Rome was allowed to Zeus and Jupiter. We can 
hardly doubt, therefore, that the place allowed to 
hymns addressed to Agni and Indra, at the beginning 

Seventh Mandala, Annvaka l.=Agm. 

Anuv&ka 2. 5 = Indra* 

' Eighth Mandala, Pragatha hymns. 

Ninth Mandala, Soma hymns. 

Tenth Mandala, Annvaka 1 = Agni. 

1 Scliol. ad Find. Nem. x. o9. Kal yap to Trpwrop wore 

Bwarat yeyiadai, ical to ecrxciTov tv peHrop* fC£)(p??ra£ Kal ^totpOKXrjQ tS 
e£r)(ar« uptI tov TrpwTOV^ yap edpa ZevQ kv k&x^Tf (Jkyei 

yap elpav, Brunck.) 

2 Ev. iv. I. 5. ^ ^ 

“ Come down to 0 Agni, with thy help, be 
thou most near to us to-day as the dawn flashes forth.” 

* I Kaushitald-brahmana, 

vi. 14. 
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of the Mandalas, was the result of a previous agree- 
ment, and that the Mandalas themselves do not re- 
present collections made .independently by different 
families, but collections carried out simultaneously in- 
different localities under the supervision of one central 
authority. 

Another indication of the systematic arrangement 
of the Mandalas, is contained in the Apr! hymns. 

There are ten Apri-shktas in the Eig-veda : — 

1. I. 13., by Medh&tithi, of the family of the 
K&nvas (ii b.) ; 12 verses. . 

2. I. 142, by Dirghatamas, son of Uchathya, of the 
family of the Angirasas (ii. a.) ; 13 verses. (Indra.) . 

3. I. 188, by Agastya, of the family of the Agastis 
(vii.); 11 verses. (Tan-unap^t.) 

4. II. 3, by Gritsamada, son of ^unahotra, (Angi- 
rasa), adopted by iSunaka (Bh&.rgava) (i. 7.); 11 
verses. (Nar^^ansa.) 

5. III. 4, by Vi§v&.mitra, son of G^thin, of the 
family of the Visv&mitras (iv.); 11 verses. (Tanff- 
nap^t.) 

6. V. 5, by Vasu§ruta, son of Atri, of the family 
of the Atreyas (iii.) ; 11 verses. (NarMansa.) 

7. VII. 2, by Vasish-tha, son of Mitr^varunau, of 
the family of the V4sishthas (vi.) ; 11 verses. (]Srar4- 
sansa. ) 

8. IX. 5, by Asita or Devala, of the family of the 
KMyapas (v.) ; 11 verses. ( Tanftnap^t. ) 

9. X. 70, by Sumitra, of the family of the B^dhrya- 
Svasi. (6.); 11 verses. (Nar&sansa.) 

10. X. 110, by E4ma, the son of Jamadagni, or by 
Jamadagni, of the family of the J^madagnyas (i. 2.) ; 
11 verses. (Tan-iinap&t.) 

These hymns consist properly of 11 verses, each of 
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which is addressed to a separate deity. Their order is 
as follows : — 

First verse, to Agni Idhma or Susamiddha, the 
lighted fire. 

Second verse, to TanfinapAt, the sun hidden in the 
waters or the clouds, or to NarMansa, the rising sun, 
praised by men. 

Third verse, to the lias, the heavenly gifts, or tlita, 
Agni, implored to bring them. 

Fourth verse, to Barhish, the sacrificial pile of grass. 

Fifth verse, to Denr dv4rah, the gates ofi heaven 

Sixth verse, to Ushfis^-naktau, dawn and night. 

Seventh verse, to Daivyau hotfirau prachetasau 
(^. e. Agni and Aditya, or Agni and Varuna, or 
Varuna and Aditya; ShadguruMshya). 

Eighth verse, to the three goddesses Saras vati, Ila, 
BhArati. 

Ninth verse, to Tvashtri, the creator. 

Tenth verse, to Vanaspati, the tree of the sacrifice. 

Eleventh verse, to the Svfihfiki’itis. ( ViSve Devfih ; 
Shadguru^ishya. ) 

The only differences in the ten Aprl hymns of the 
Rig-veda arise from the name by which the second 
deity is invoked. It is Tanfinapfit in hymns 3, 5, 8, 
10 ; NarMansa in hymns 4, 6, 7, 9 ; whereas in hymns 
1 and 2 the second deity is invoked under either 
name in two separate verses. This raises the* number 
in these two hymns to twelve, and this number is 
again raised to thirteen in hymn 2, by the addition at 
the end of a separate invocation of Indra. 

The whole construction of these hymns is clearly 
artificial. They share the character of the hymns 
which we find in the Sfima and Yajur-vedas, being 
evidently composed for sacrificial purposes. Never- 
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theless, we find these artificial hymns in seven out of 
the ten Mandalas, in L, 11, III., V., VII., IX., X. 
This proves a previous agreement among the col- 
lectors. For some reason or other, each family 
wished to have its own Apri hymn, a hymn which 
had to be recited by the Hotri priest, previous to the 
immolation of certain victims *, and such a hymn was 
inserted, not once for all in the SanhM, but ten 
times over. Some of the verses in the Aprl hymns 
are mere repetitions, and even families so hostile to 
each other as the Vasishthas and Visv&mitras have 
some verses in common in these Apr! hymns. 
But, if on one side the presence of the Apri hymns in 
different Mandalas proves a certain advance of the 
ceremonial system in the Mantra period, and the in- 
fluence of a priestly society even in the first collection 
of the hymns ; it proves likewise, that the traditional 
distribution of the Mandalas among various Vedic 
families is not a merely arbitrary arrangement. These 
families insisted on having each their own Apri 
hymn recorded, and whereas for the general ceremo- 
nial, as fixed in the Br&hmanas and Siitras, the family 
of the poet of certain hymns employed at the sacri- 
fices, is never taken into account, we find an exception 
made in favour of the Apri hymns. If a verse of 
Vi§v4mitra is once fixed by the Br4hmanas and 
Sfitras as part of any of the solemn sacrifices, nn 
sacrificer, even if he were of the family of the Vasish- 
thas, would have a right to replace that verse by an- 
other. But with regard to the Apri hymns that 
liberty is conceded. The Aitareya-br4hmana records 

^ Burnouf, Journal Asiatique, 1850, p. 249. Both, Mrukta, 
p. xxxvi. 
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this fact in the most general form.* “ Let the priest 
use the Apris according to the Rishi. If he uses 
the Apris according to the Rishi, he does not allow 
the sacrificer to escape from the relationship of that 
Rishi.” A^vaMyana enters more into details.^ He 
says that those who belong to the iSunakas should 
use the hymn of Gritsamada ; those who belong to the 
Yasishthas, that of Vasishtha. The Apri hymn of 
R4ma or Jamadgni he allows to be used by all fami- 
lies (excepting the Sunakas and Yasishthas) ; but, he 
adds, that each family may choose the Apri hymn of 
its own Rishi. How this is to be done is explained 
in a ^loka, ascribed to Saunaka.® He ascribes the 
first Apri hymn to the Kanvas ; the second to the 
Angiras’, with the exception of the Kanvas; the 
third to the Agastis; the fourth to the Sunakas; the 
y fifth to the YiSv&mitras ; the sixth to the Atris ; the 
seventh to the Yasishthas ; the eighth to the Ka§yapas ; 
the ninth to the BadhryaSvas; the tenth to the 
Bhrigus, with the exception of the Sunakas and 
Badhrya^vas.^ 

. The original purpose of the Apri hymns, and the 
ri’i^rsn’ Au-br. ii. 4. 

2 Asv.-slitra, iii. 2, 

fR 9?WIT 

11 

Narayaiia on Asv. 

iSraiita-su. iv, 1. 
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motive for allowing the priest to choose among them 
according to the family to which his client belonged, 
are difficult , to discover. ’An ancient author of the 
name of G4nagari', endeavoured to prove from the 
fact that one and the same Apri hymn may be used 
by all, that all people belong really and truly to one 
family. It is possible, indeed, that the Apri hymns 
may have been songs of reconciliation, and that they 
were called dp A, L e. appeasing hymns, hot from their 
appeasing the anger of the gods, but the enmities of 
members of the same or different families. However 
that may be, they certainly do prove that there had 
been an active intercourse between the ancient fami- 
lies of India long before the final collection of the ten 
books, and that these ten books were collected and 
arranged by men who took more than a merely 
poetical interest in the ancient sacred poetry of their 
country. 

Although we see from these indications that the 
collection of the hymns which we possess in the Rig- 
veda took place during a period when the influence 
of the Brahmans, as a priestly caste, had made itself 
felt in India, we must claim, nevertheless, for this 
collection a character not yet exclusively ceremonial. 
Not only is the order of the hymns completely inde- 
pendent of the order of the sacrifices, but there 
are numerous hymns in our collection which could 
never have been used at any sacrifice. This is not 

’ ^ TTTEprrR: 

Asv'.-sutras, xii. 10. See also Anuvakanukramani-blia- 

shya, iloka 7. % I % W" 
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the case with the other Vedas. Every hyiDD, every 
verse, every invocation in the Sanhi’t^s of the S&ma 
and Yajur-vedas are employed by the Udgi,tris and 
Adhvaryus, whereas the hymns of the Rig-veda are 
by no means intended to be all einployed by the 
Hotri priests. If we speak of the sacred poetry of 
the Brahmans, that of the S4ma and Yajur-vedas is 
sacred only because it is used for sacrificial purposes, 
that of the Rig-veda is sacred, because it had been 
handed down as a sacred heir-loom from the earliest 
times within the memory of man. The sacredness 
of the former is matter of system and design, that 
of the latter is a part of its origin. 

There is an objection that might be raised against 
this view, and which deserves to be considered. No 
one acquainted with the ceremonial of the Brahmans 
could well maintain that, after the final division of 
that ceremonial among the three classes of priests, 
a collection like that of the Rig-veda could have been 
conceived. The Rig-veda is not a Veda for the 
Hotri priest, in the same sense in which the S4ma and 
Yajur-vedas are for the XJdgfitriand Adhvaryu priests. 
But it might be said that there is a fourth class of 
priests, the Brahman class, and that the Rig-veda 
might have been collected for their special benefit. 
In order to answer this objection, we shall have to 
examine more closely the real character of the four 
classes of priests. 

A§val4yana (iv. 1.), says that there are four priests, 
each having three men under him. These are : 

I. Hotri, with Maitr^varuna, Achh^v&ka, Gr&- 
vastut.* 

* This i-s not the order as given in Asvalayana ; he places the 
Brahn an and his three men before the Udgatri and his attendants. 


THE EITVrj. 


469 


II. Adhvaryu, with Pratiprasth&tri, Neshtri, Un- 
netri, 

III. Udg^tri, with. Prastotri, Agnidhra or Agnidh, 
Potri. 

IV. Bi'ahman, with Br4hman^chhansin, Pratihar- 
tri, Subrahmanya. 

These sixteen priests are commonly called by the 
name of Ritvij, and are chosen by the man in whose 
favour the sacrifice is offered, the Yajamana or Sv&min. 
There are other priests, such as the Samitri, (the 
slayer,) the Yaikartas, (the butchers,) the Chama- 
sMh vary us, (the assistants of the Adhvaryus,) but 
they do not rank as Ritvij. The Kaushitakins admit 
a seventeenth Ritvij, the so-called Saddsya, who is to 
superintend the whole sacrifice.^ This large array of 

Some would seem to place the Brahman first of all, but Asvala- 
yana (Grihya; i. 22.) remarks that the Brahman is first chosen 
when there is an election of four priests only. If all the sixteen 
are chosen, then the Hotri comes first, afterwards the Brahman, 
thirdly the Adlivaryu, and lastly the Udgatri. 

1 Asv.-Grihya, i. 22. ¥*71^- 

WT*IT¥II This is confirmed by the Kaushitaki-brah- 
mana. Other authorities admit several Sadasyas. - 

TVt:) For the Sattra sacrifices a seventeenth priest, 
called the Grib apati, lord of the house, is admitted. He is not 
considered as the Yajamfina, but seems to be the actual sacrificer. 

¥f%fTT: Narayana on Asv. 6rauta-sutra, iv. 1.) In 

the Aitareya-brahmana (vii. li), where the division of the animal 
among the various priests is described, we have the sixteen Bitvij, 
and besides one Sadasya, three Grihapatis (probably the sacri- 
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priests was only wanted for certain grand sacrifices. 
In the Gautama-sfitra-'bhashya (p. 30.) we are told 
that for the Agnihotra and Aup4sana one priest only, 
the Adhvaryu, was needed ; for the DarsapfirnamAsa, 
four ; for the ChaturmAsyas five; for the Pasubandha 
six ; for the Jyotishtoma sixteen. Aivalfiyana pre- 
scribes the sixteen priests for the sacrifices called 
Ahina (sacrifices lasting from two to eleven days), 
and Ekhha (sacrifices of one day), and restricts the 
seventeen priests to the Sattras (sacrifices lasting 
from thirteen to one hundred days). Each of the four 
classes of these priests had peculiar duties to perform. 
These duties were prescribed in the Brhhmanas. The 
duties of the Hotri are laid down in the BiAhma- 
nas of the Bahvrichas, such as the Kaushitaki and 
Aitareya-brhhmanas ; those of the Adhvaryu in the 
Brhhmanas of the Charakas (the Taittiriyaka) and 
in the Br^hinanas of the VAjasaneyins (the 6ata- 
patha); those of the Udg&tri in the Br^hmanas of 
the Chhandogas (the T^ndya.) Apastamba, who de- 
scribes the sacrifice in his Paribhl,shA-sutras\ says 
that it is prescribed by the three Vedas, the Rig-veda, 
Yajur-veda and Sama-veda.^ “ The liotri,” he says, 

ficer himself, one who acts for him, and one who acts for his wife), 
one (a slayer, who need not be a Brahman), two VaL 

kartas (butchers), several Upagatris (choristers), and an Atreya, 
Other wives (patnis), besides the bharya, are mentioned as present. 
In the Tandya-bralimana (25. 15.) the Pratiprasthatri is left out. 
but two Adiivaryiis, two Unnetris, and two Abhigarapagaran are 
mentioned. 

^ Translated by me in the ninth volume of the German Oriental 
Society. 
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“ performs his duties with the Rig-veda, the Udg&tri 
with the S4ma-veda, the Adhvaryu with the Yajur- 
veda ; the Brahman with all the three Vedas.” 

The Adhvaryus were the priests who were intrusted 
with the material performance of the sacrifice. They 
had to measure the ground, to build the altar (vedi), 
to prepare the sacrificial vessels, to fetch wood and 
water, to light the fire, to bring the animal and im- 
molate it. They formed, as it would seem, thd 
lowest class of priests, and their acquirements were 
more of a practical than an intellectual character. 
Some of the offices which would naturally fall to the 
lot of the Adhvaryus, were considered so degrading, 
that other persons besides the priests were frequently 
employed in them. The Samitri, for instance, who 
had to slay the animal, was not a priest, he need not 
even be a Brahnaan^ and the same applies to the 
Vaikartas, the butchers, and the so-called Chamas^- 
dhvaryus. The number of hymns and invocations 
which they had to use at the sacrifices was smaller 
than that of the other priests. These, however, they 
had to learn by heart. But as the chief difficulty 
consisted in the exact recitation of hymns, and in the 
close observance of all the euphonic rules, as taught in 
the Pr&ti§&khyas, the Adhvaryus were allowed to 
mutter their hymns®, so that no one at a distance could 

TTrlT 

^ Ait.-brahmana, vii. 1. 
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either hear or understand them. Only in cases where 
the Adhvaryu had to speak to other officiating priests, 
commanding them to perform certain duties’, he was 
of course obliged to speak with a loud and distinct 
voice. All these verses and all the invocations which 
the Adhvaryus had to use, were collected in the 
ancient liturgy of the Adhvaryus together with the 
rules of the sacrifice. In this mixed form they exist 
4n the Taittiriyaka. Afterwards the hymns were 
collected by themselves, separated from the ceremonial 
rules, and this collection is what we call the Yajur- 
veda-sanhiid, or the prayer-book of the Adhvaryu 
priests. 

There were some parts of the sacrifice, which ac- 
cording to ancient custom, had to be accompanied by 
songs, and hence another class of priests arose whose 
particular office it was to act as the chorus. This 
naturally took place at the most solemn sacrifices only. 
Though as yet we have no key as to the character 





II 


^ An instance of tliis occurs in a passage of the Aitareya-brah- 
mana, translated by Prof, Eoth- The first words (ii. 2.) 


are spoken by the Adhvaryu, and not, as Professor 

Roth supposes, by the Hotri. It is the Adhvaryu only who can 
say, We anoint the sacrificial stake, do thou accompany us with 
the hymns.^’ A passage like this^ as it is addressed to another 
priest, the Adhvai'yu would have to pronounce with a loud voice. 

The Brahmana itself says, so says the Adhvaryu.’’ 

vjl' 

The presha, or command, anubrfihi,” can only be addressed to 
the Hotri, and there was no ground for placing the following 
verses in the mouth of the Adhvaryu. Roth, Nirukta, xxxiv. 
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of the music which the Udg^tris performed, we 
can see from the numerous and elaborate rules, 
however unintelligible, that their music was more 
than mere chanting. The words of their songs were 
collected in the order of the sacrifice, and this libretto 
is what we possess under the name of Sdma-veda-san- 
or the prayer-book of the UdgMri priests.^ 

Distinct from these two classes, we have a third 
class of priests, the Hotris, whose duty it was to recite 
certain hymns during the sacrifice in praise of the 
deities to whom any particular act of the sacrificer 
was addressed. Their recitation was loud and dis- 
tinct, and required the most accurate knowledge of 
the rules of euphony or 6iksh4. The Hotris, as a 
class, were the most highly educated order of priests. 
They were supposed to know both the proper pro- 
nunciation and the meaning of their hymns, the order 
and employment of which was taught in the Br&h- 
manas of the Bahvrichas. But while both the Adhvar- 
yus and Udg4tris were confessedly unable to perform 
their duties without the help of their prayer-books, 
the Hotris were supposed to be so well versed in the 
ancient sacred poetry, as contained in the ten Mandalas 
of the Rig-veda, that no separate prayer-book or 
Sanhit^ was ever arranged for their special benefit. 

^ The Sanhita consists of two parts ; the Arcliika and Stau- 
bhika. The Archika, as adapted to the special use of the priests, 
exists in two forms, called Ganas, or Song-books, the Veyagana 
and Aranyagana. The Staubhika exists in the same manner as 
Ghagana and Uhyagana. Of. Benfey, Preface to his edition of 
the S^ma-veda-archika, Leipzig, 1848, and Weber, Ind. Studien, 
i. 30. The supposition that the modern origin of some of the 
hymns of the Rig-veda could be proved by their not occurring in 
the Sama-veda, has been well refuted by Dr. Pertsch. 
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There is no Sanhitfi. for the Hotris corresponding to 
the Sanhit4s of the Adhvaryus and Udg&tris. The 
Hotri learnt from the Br&hmana, or in later times, 
from the Sutra, what special duties he had to perform. 
He knew from those sources the beginnings or the 
names of the hymns which he had to recite at every 
part of the service. Butin order to be able to use 
these indications, he had previously to know the whole 
body of Vedic poetry, so as to be ready to produce 
from the vast store of his memory whatever hymn or 
verse was called for at the sacrifice. There exists 
among the MSS. of Walker’s Collection a work en- 
titled, A§val4yana §M?;hoktamantra-sanhit&, a collec- 
tion of hymns of the A&valfiyana-&&.khA wliich contains 
the hymns as required according to the Grihya-sfitras 
of A^val&yana. It would have been easy to construct 
a similar collection for the Srauta-shtras, but such a 
collection was never made, and it is never alluded 
to in the ancient literature of the. Brahmans.^ 

^ Sayana (Rv. Bh. i. p. 2o,) remarks that some verses of the Ya- 
jur-veda are called Rich in the Brahmanas of the Adhvaryns. Tims 

the verse is called a Rich addressed to 

Savitri. Samans also are mentioned, as when it is said, Singing 
the Saman he sits down.” In the Saraa-veda there are not only 

Rich verses, but also Yajush invocations, such as 

The Hotri priests have likewise 
to use invoc'ations which would more properly be called Yajush, 
suehas “Adhvaryu,- hast thou got the 

water?” to which the Adhvaryu replies : “Yes, it 

has come.” Here the Commentator says, 



CHAEACTER OE THE BIG- VEDA. 


475 


If then the Rig-veda-sanhit4 was not composed for 
the special benefit of the Hotris, much less of the 
other two classes of priests, it might be supposed that 
it had nevertheless a sacrificial character, and was in- 
tended to assist the fourth class of priests or the 
Brahman, properly so called. The Brahman, as we 
saw, had to watch the three classes of. priests and to 
correct any mistake they might commit. He was, 
therefore, supposed to know the whole ceremonial and 
all the hymns employed by the Hotri, Adhvaryu, 
and [Jdg4tri. Now the Rig-veda does contain most 
of the hymns of the other two Vedas^, and, in several 
places it is maintained that the Brahman ought pro- 
perly to be a Hotri. All this would render it not 
improbable that the Rig- veda-sanhit& belonged to the 
same age as the other two Sanhit^s, that its collection 
was suggested by the same idea which led to the col- 
lection of the hymns of the other two classes of priests, 
and that, for the special benefit of the Brahman, it 
comprehended in one body all the hymns which the 
Hotri, the Adhvaryu, and Udg^tri, were expected 
to know singly. In this case the Rig-veda-sanhit&, 

1 The invocations, properly called Yajush, are of course not tc 
be found in the Rig-veda. Some of the hymns of the Sama anc 
Yajur-vedas, which have a more modern appearance, are to b( 
found in the tenth Mandala of the Rig-veda, or among the latest 
additions, such as the Yalakhilyas. There are, however, some, 
which, though they occur in the Sama and Yajur-vedas, are not 
to be found in the Rig-veda. This may possibly be accounted 
for by the fact that we do not possess all the Sakbas of the Rig- 
veda. The diiferences also in the text of hymns, as read in the 
three Yedas, must be ascribed to the influence of early Vakhas, 
and cannot be used as an argument for determining the more or 
less ancient date of the three Vedas. 
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instead of being more ancient, would in fact represent 
the latest collection of a sacred poetry. 

It would be of no avail to appeal to the testi- 
mony of later authorities, such as tlie Puranas, in 
order to refute this theory. The Yisbnu-pur^na (p. 
276), for instance, has the following remark on this 
subject : “ V}4sa,” it is said, “.divided the one sacri- 
ficial Veda into four parts, and instituted the sacri- 
ficial rite administered by the four kinds of priests, 
in which it was the duty of the Adhvaryu to recite 
the Yajush verses or direct the ceremony, of the 
Hotri to repeat the Rich ; of the Udg&tri to chaunt 
the S4man; and of the Brahman, to pronounce the 
formula called Atharvan. Then the Muni, having 
collected together the hymns called Rich, composed 
the Rig-veda, &c., and, with the Atharvans, he com- 
posed the rules of all the ceremonies suited to kings, 
and the function of the Brahman agreeably to prac- 
tice.” This passage only serves to show that the 
authors of the Puranas were entirely ignorant of the 
tone and character of the Yedic literature. For 
although the Brahman priest was the only Ritvij 
who had occasionally to use passages from the Athar- 
va-veda, blessings, imprecations, etc. ; yet the so- 
called Atharva-veda had nothing in common with 
the three ancient Yedas, and contained no informa- 
tion on the general features of the great sacrifices, 
such as would have been indispensable to the super- 
intendent of the other priests.' 

‘ Prastliana-blieda, p. 16. 1. 10. 1 

Against this statement that of Kumarila should be taken into 
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The real answer to a supposition which would 
assign the Rig-veda-sanhitS. to the Brahman is, that to 
him also that collection of hymns would have been 
of no practical utility. He would have learnt from 
it many a hymn never called for, never used at any 
sacrifice ; and he would have had to unlearn the 
order both of hymns and verses whenever he wished 
to utilise his knowledge for the practical objects of 
his station. 

"VVe may, therefore, safely ascribe the collection of 
the Rig-veda, or, as Professor Roth calls it, the histo- 
rical Veda, to a less practical age than that of the 
Br^hmana period; to an age, not entirely free from the 
trammels of a ceremonial, yet not completely enslaved 
by a system of mere formalities ; to an age no longer 
creative and impulsive, yet not without some power 
of upholding the traditions of a past that spoke to 
a later generation of men through the very poems 
which they were collecting with so much 2:eal and 
accuracy. 

The work of the Mantra period is not entirely 
represented by the collection of the ancient hymns. 
Such a work would be sufficient in itself to give a 
character to aij age, and we might appeal, in the his- 
tory of ancient Greek literature, to the age of the 
Diaskeuasts. A generation which begins to collect 
has entered into a new phase of life. Nations, like 
individuals, become conservative when they cease to 
trust implicitly in themselves, and have learnt from 
experience that they are not better than their 


account: (i. 8.) 
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fathers. But though the distinctive feature of the 
Mantra period consisted in gathering the fruits of 
a bye-gone spring, this was not the only work 
which occupied the Brahmans of that age. Where 
poems have to be collected from the mouth of 
the people, they have likewise to be arranged. 
Corrections are supposed to be necessary; whole 
verses may have to be supplied. After collecting 
and correcting a large number of poems, many a 
man would feel disposed to try his, own poetical 
powers ; and if new songs were wanted, it did not 
require great talent to imitate the simple strains 
of the ancient Rishis, Thus we find in the Rig-veda, 
that, after the collection of the ten Mandalas was 
finished, some few hymns were added, generally at 
the end of a chapter, which are known by the 
name of. Khilas. We can hardly call them successful 
imitations of the genuine songs; but in India they 
seem to have soon acquired a certain reputation. They 
found their way into the Sanhitfis of the other Vedas ; 
they are referred to in the Brfihmanas, and though 
they are not counted in the Anukramanis, together 
with the original hymns, they are there also men- 
tioned as recognized additions. 

Besides these hymns, which were added after the 
collection of the ten books had been completed, there 
is another class of hymns, actually incorporated in the 
sacred Decads, but which nevertheless must be ascribed 
to poets who were imitators of earlier poets, and 
whose activity, whether somewhat anterior to, or 
contemporaneous with the final edition of the Rig- 
veda-sanhit&, must be referred to the same Mantra 
period. We need not appeal to the tradition of the 
Brahmans, who, in matters of this kind, are ex- 



THE MANTBA PERIOD. 


479 


tremely untrustworthy. They place a very small 
interval between the latest poets of the hymns and 
the final collection of the ten books. The latter 
they ascribe ' to Krishna Dvaip&yana Yyl,sa, the em- 
bodiment of the Indian StacrKeu'if, whereas one of the 
poets whose hymns form part of the Sanhit4, is 
Par^^ara, the reputed father of Yyisa-. 

But we have better evidence in the hymns them- 
selves, that some of their authors belonged to a later 
generation than that of the most famous Rishis. 
The most celebrated poets of the Yeda are those 
who are now called the Madhyamas from the fact of 
their hymns standing between the first and the last 
books of our collection. They are Gritsamada, (2d 
Mandala), YiSv&initra (3d Mandala), Y4madeva (4th 
Mandala), Atri (5th Mandala), Bharadvija (6th 
Mandala), and Yasishtha (7th Mandala). Added to 
these are, in the beginning, the hymns of various poets, 
collected in the first Mandala, called the book of the 
Satarchins, from the fact that each poet contributed 
about a hundred verses ; and at the end, the book of 
the Prag5,tha hymns (8th Mandala), the book of the 
Soma hymns (9th Mandala), and the book of long 
and short hymns, ascribed to the Kshudrasfikta and 
Mah5,sukta poets, which, in accordance with its very 
name, is a miscellaneous collection. 

It by no means follows that all the hymns of 
the seven middle Rishis are more ancient than 
those of the first and the last books; or that these 
books contain nothing but modern hymns. But the 
very name of Madhyama^ given to the poets of the 
books from the second to the seventh, shows that 
they were considered, even by the Brahmans, as dis- 

* See page 42, note 2, and page 59. 
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txnct from the first and the three last books. They 
are* not the middle boobs numerically, but they are 
called so because they stand by themselves, in the 
midst of other boobs of a more miscellaneous cha- 
racter. 

Traces, however, of earlier and later poems are to 
be found through the whole collection of the Rig- 
veda; and many hymns have been singled out by 
different scholars as betraying a later origin than 
the rest. All such hymns I refer to the Mantra 
period, to an age which, though chiefly occupied in 
collecting and arranging, possessed likewise the 
power of imitating, and carrying on the traditions 
of a former age. 

It is extremely difficult to prove the modern origin 
of certain hymns, and I feel by no means convinced 
by the arguments which have been used for this 
purpose. At present, however, I need not enter 
into the minutiae of this critical separation of an- 
cient and modern poetry. It is not my object to 
prove that this or that hymn is more modem than 
the rest ; but I only wish to establish the general fact 
that, taken as a whole, the hymns do contain evi- 
dence of having been composed at various periods. 

In order to guard against misconceptions, it should 
be understood that, if we call a hymn modern, all that 
can be meant is that it was composed during the period 
which succeeded the first spring of Tedic poetry, 
i. e. during the Mantra period. There is not a single 
hymn in the Rig-veda that could be ascribed to the 
Brahmana period. Even a few of the Khilas, modern 
as they appear to us, are presupposed by the Br4h- 
manas and quoted, together with other more ancient 
hymns. The most modern hymns in the Rig-veda- 
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sanhitfi. if our calculations are right, must have been 
composed previous to 800 B.C., previous to the first 
introduction of prose composition. 

In order to prove that the hymns which are now 
thrown together into one body of sacred poetry, were 
not the harvest of one single generation of poets, we 
have only to appeal" to the testimony of the. poets 
themselves, who distinguish between ancient and 
modern hymns. Isot only has the tradition of the 
Brahmans, which is embodied in the Anukramanis, 
assigned certain hymns to Rishis, who stand to each 
other in the relation of father and son, and grandson, 
but the hymns themselves allude to earlier poets, and 
events which in some are represented as present, are 
mentioned in others as belonging to the past. The 
argument which Dr. Roth* has used in order to prove 
the comparatively modern date of the Atharvana, 
applies with equal force to some of the hymns of 
the Rig-veda. Here, also, the names of Purumilha, 
Vasishtha, Jamadagni, and others, who are known 
as the authors of certain hymns, are mentioned in 
other hymns as sages, who in former times enjoyed 
the favour of the gods. 

“ As our ancestors have praised thee, we will praise 
thee,” is a very frequent sentiment of the Vedic poets. 
A new song was considered a special honour to the 
gods. The first hymn of the Rig-veda gives utter- 
ance to this sentiment. “Agni,” says Madhuchhan- 
das, “thou who art worthy of the praises of an- 
cient, and also of living poets, bring hither thou 
the gods.” 

Vi§v&mitra, the father’ of Madhuchhandas, and 


^ Abliandlungen, p. 43. 
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himself one of the ancient Rishis, concludes his; 
first hymn ^ with the ‘ words, “ I have proclaimed, 
0 Agni, these thy ancient songs and new songs 
for thee who art old. These great libations have 
been made to him who showers benefits -upon us : 
the sacred fire has been kept from generation to 
generation.” 

In another hymn % ViSv^mitra distinguishes be- 
tween three classes of hymns, and speaks of Indra 
as having been magnified by ancient, middle, and 
modern songs. 

The sacrifice itself iS sometimes represented as a 
thread which unites the living with the departed, 
and through them, with the first ancestors of man, 
the gods.^ The son carries on the weaving which 
was interrupted by the death of his father®, and 
the poet, at the beginning of a sacred rite ®, exclaims, 
“ I believe I see, with the eye of the mind, those 
who in byegone days performed this sacrifice.” With 
a similar feeling, Vi&v&mitra, in his morning prayer, 
looks back to his fathers, who have gazed on the 
rising sun before him, and have exalted the power of 
the gods:^ 

“ To Indra goes my thought, spoken out from the 
heart, to him, the Lord, it goes, fashioned by the 
bard. It awakes thee when it is recited at the sa- 

' Ev. iii. 1. 20. 

^ Janim&j originally creations, Troiyifiarci ; it is likewise ex- 
plained as works. Cf. iii. 39. 1. 

® Ev. iii. 32. 13. 

See my Essay on the Funeral Ceremonies, p. xxii. note. 

« Ev. X. 130. 1. 

6 Ev. X. 130. 7. 

’’ Ev. iii. 89. 
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orifice ; Indra, take heed of that which is made for 
thee! 

“ Rising even before the day, awakening thee 
when recited at the sacrifice, clothed in sacred white 
raiments', this is our prayer, if/w old^ the prayer of 
our fathers. 

“The Dawn, the mother of- the twins, has given 
birth to the twins {i. e. Day and Night) — the top of 
my tongue fell, for he (the Sun) came. The twins, 
who have come near the root of the Sun, assume 
their bodies as they are born together, the destroyers 
of darkness. 

“ Amongst men there is no one to scoff at them 
who were our fathers, who fought among the cattle. 
Indra, the mighty and powerful, has stretched out 
their firm folds.” ® 

Vasishtha, another of the ancient Rishis, speaks 
likewise of ancient and modern hymns by which 
others, besides his own family, secured the favour 
of the gods.® “ Whatever poets, ancient or modern, 
wise men, made prayers to thee, 0 Indra, ours may 
be thy propitious friendship : protect .us, 0 gods, 
always with your blessings I ” 

One of the greatest events in the life of Vasishtha, 
was the victory which King Sudis achieved under 
his guidance. But in the Mandala of the Vasishthas, 
the same event is sometimes alluded to as belonging 

* The ViSvamitras wore white raiments. Their colour, called 
arjuna, can hardly be distinguished, however, from the colour of 
the dress of the Vasishthas, which is called sveta. 

2 Gotra, originally a hurdle, then those who live within the 
same hurdles or walls ; a family, a race. 

^ Ev. vii. 23. 9. 
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to the past, and in one of the hymns ascribed to 
the same Vasishtha we read: “ Committing our sons 
-and offspring to the same good protection which 
Aditi, Mitra, and Varuna, like guardians, give to 
Sud&s, let us not make our gods angry.” 

These passages, which might be greatly increased, 
will be sufficient to show that there were various 
generations of Vedic poets. The traces of actual 
imitations are less considerable than we might ex- 
pect under such circumstances ; and where we do 
meet with stereotyped phrases, it is often difficult 
to say which poet used them for the first time. 
When we find Dirghatamas Auchathya, beginning a 
hymn to Vishnu with the words, “ Let me now pro- 
claim the manly deeds of Vishnu ; ” and another 
hymn of Hiranyastfipa Angirasa to Indra, beginning 
with, “ Let me now proclaim the manly deeds of 
Indra,” ^re may suppose that the one hymn was 
■composed with a pointed reference to the other ; but 
we cannot tell which of the two was the original, 
and which the copy. 

The fact, however, of ancient and modem hymns 
being once admitted, we may hope to arrive gra- 
dually at some criteria by which to fix. the relative 
age of single hymns. Some of the hymns betray 
their comparatively modem origin by frequent allu- 
sion to ceremonial subjects. I do not mean to say 
that the sacrifice as such, was not as old and primi- 
tive an institution as sacred poetry itself. Most of 
the hymns owe their origin to sacrifices, to public 
or domestic holy-days. But those sacrifices were of 
a much more simple nature than the later Vedic cere- 
monial. When the father of a family was priest, 
poet, and king, in one person, there was no thought 
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as yet of distributing the ceremonial 'duties among 
sixteen priests, each performing his own peculiar 
office, or of measuring the length of every log that 
should be put on the fire, and determining the 
shape of every vessel in which the libations should 
be ofiered. It was only after along succession of 
sacrifices that the spontaneous acts and observances' 
of former generations would be treasured up, and 
established as generally binding. It was only after 
the true meaning of the sacrifice was’lost, that un- 
meaning ceremonies could gain that importance 
which they have in the eyes of priests. If a hymn 
addressed to the gods had been heard, if a famine 
had ceased after a prayer, an illness been cured with 
a charm, an* enemy been vanquished with war songs j 
not only would these songs, however poor, be kept 
and handed down in a family as the most precious heir- 
loom, but the position in which the poet recited them, 
the time of the day, the most minute circumstances 
of every act, would be superstitiously preserved, 
in order to insure the future efficiency of the prayer. 
This was the origin of a ceremonial so complicated as- 
that of the Brahmans. Now, we find in some of the 
hymns allusions which refer, not to a naturally grow- 
ing, but to an artificial and a decaying ceremonial. 

The most ancient name for a priest by profession 
was Parohita^ which only means propositus or 
proses. The Purohita, however, was more than a 
priest. He was the friend and counsellor of a chief, 
the minister of a king, and his companion in peace 
and war. Yasishtha and ViSv^mitra, who with their 
families have both been the Purohitas of King Sud^s, 
"did more for the king than chanting hymns to im- 
plore the aid of their gods. Yasishtha was with the 

I I 3 
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army of Sudiis when that king conquered the ten 
kings who had crossed the Parushiii (Hydraotis,. 
Rawi) ; Visv&mitra, when Sud&s himself crossed the 
Vipa§(Hyphasis, Beyah) and the Batadru (Hesudrus, 
Sutlej )d The importance of their office is best 
shown by the violent contest which these two families 
of the Vasishthas and Visv^mitras carried on, in 
order to secure for themselves the hereditary dig- 
nity of Purohita. There was a similar contest be- 
tween the priests ai the Court of AsamM, and de- 
scendant of Ikshv&ku. He, not satisfied with his four 
Purohitas, Bandhu, Subandhu, Srutabandhu, and 
Viprabandhu, who were brothers and belonged to 
the family of the Gaup&yanas, dismissed them, and 
appointed two new priests (ra^&vinau). -These new 
Purohitas, seeing that the Gaup&yanas used incanta- 
tions against the life of King Asamfiti, retaliated, 
and caused by their charms, the death of one of 
them, Subandhu. Thereupon the other three bro- 
thers composed a song to appease the wrath of the 
two priests, and to save their own lives. This song 
and some others connected -with the same contest, 
form part of the 8th Ashtaka of the Rig-veda. 

The very fact of the office of Purohita being here- 
I ditary shows that it partook of a political character, 
f It seems to have been so at an early time. In a hymn 
' of the Rig-veda, i. 94. 6, where Agni is invoked under 
several priestly names, he is called, Janush& Purohita 
or Purohita by birth. Cf. i. 102. 8. And we find 
several instances where priests, if once employed by 
a royal family, claim to be employed always. When 
Janamejaya P&rikshita ventured to perform a sacrifice 

^ See Prof. Eotli’s excellent essay on Yasishtha and Yisvamifcra, 
in liis work, Zur Literatur und Greschiclite des Yeda/' published 
as early as 1846 . 
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without the Ka^yapas, he was forced by the Asita- 
inrigas, a family of the KaSyapas to employ them again. 
When Visvantara Saushadmana drove away' the SyA- 
parnas from his sacrifice, he W'as prevailed upon by 
E4ma Margaveya to call them back.* All this shows 
that the priestly office was of great importance in the 
ancient times of India. 

The original occupation of the Purohita may simply 
have been to perform the usual sacrifices; but, with 
the ambitious policy of the Brahmans, it soon became; 
a stepping-stone to political power. Thus we read 
in the Aitareya-bi’^hmana : Breath does not leave 
him before time ; he lives to an old age ; he goes to 
his full time, and does not die again, who has a Brah- 
man as guardian of his land, as Purohita. He con- 
quers power by power ; obtains strength by strength ; 
the people obey him, peaceful and of one mind.” 

V&madeva, in one of his hymns^, expresses the 
same sentiment; and though he does not use the 
word Purohita, there can be little doubt that the 
Aitareya-brMimana is right in explaining the words 
Brihaspati and Brahman by Purohita. 

“ That king withstands his enemies with strong 
power who supports a Brihaspati ® in comfort, praises 
him, and honours him as the first. 

1 Aitareya-br. -pii. 27. Roth, Abhandlangen, p. 118. Weber, 
Ind. Studien, i. 39. Margaveya is a difficult name. It may be 
simply, as Sayana says, the son of his mother Mrigu; but Mrigu 
may be a variety of Bhrigu, and thus confirm Lassen’s conjecture 
that this Rama is Rama, the soa of Jamadagni, of the race of 
Bhrigu, commonly called Parafiu-rama. Cf. Weber, Ind. Stud. i. 
216. Marghu is the name of Margiana in the Cuneiform Inscrip- 
tions. 

2Rv. iv. 50. 7. 

3 “Brihaspati,” says the Aitareya-bi'ahmana, ‘‘was the Purohita | 
of the gods, and the Purohitas of human kings are his successoi’s.” | 
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“ The king before whom there walks a priest, lives 
well estaMshed in his own house 5 to him the earth 
yields for ever, and before him the people bow 
of their own accord. 

“ Unopposed he conquers treasures, those of his 
enemies and his friends, himself a king, who makes 
presents to a Brahman : the gods protect him.” 

This shows that the position of the Brahmans 
at the courts of the Kshatriya kings was more influ- 
ential than that of mere chaplains. They walked 
before the king, and considered themselves superior 
to him. In later times, when the performance 
of the ceremonies no longer devolved on the Pu- 
rohita, the chief priest took the place of the so- 
called - Brahman priest, who was the episcopos of 
the whole, though he himself took little active part 
in it. Thus at the sacrifice of Harischandra, de- 
scribed in the Aitareya-br&hmana (vii. 16.), Ayfisya 
acts as Udg&tri, Jamadagni as Adhvaryu, Vi^vimitra 
as Hotri, and Vasishtha, who is known as the Pu- 
rohita of the IkshvElku dynasty, as Brahman. In the 
Taittirlya-sanhit^ (iii. 5 . 2 .), we read: “Men were 
bom, having a Yasishtha for Purohita, and there- 
fore a Yasishtha is to be chosen as Brahman.” In 
the Aitareya-br^hmana again the Brahman is iden- 
tified with Brihaspati, who was the Purohita, or 
I pura-etri of the gods. 

I " 'The original institution of a Purohita, as the 
spiritual adviser of a king or a chief, need not 
be regarded as the sign of a far advanced hier- 
archical system. The position of the Brahmans 
must have been a peculiar one in India from the 
. very beginning. .They appear from the very first 
as a class of men of higher intellectual power than 
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the rest of the Aryan colonists ; and their general 
position, if at all recognised, could hardly have been 
different from that of Vasishtha in the camp of 
Sud&s. The hymns, therefore, which only allude to 
a Purohita, or priest in general, need not be 
ascribed to a late age. But when we meet in certain 
hymns, not only with these, but with various 
grades of priests, we may be' sure that such hymns 
belong to the Mantra period, and not to the age of 
primitive Vedic poetry. 

This is a question of degree. If we find such 
verses as “ the singers sing thee, the chanters chant 
thee*,” where the singers are called not by their tech- 
nical name of tJdg^tri, but G4yatrins, and the chan- 
ters not by their technical name of Hotri, but Arkins, 
all we can say is that the later division of the sacrifice 
between Hotri and Udg&tri priests is here found in 
its first elements. It does not follow that there 
existed at that time two recognised classes of priests, 
still less that the Udgtois were then in possession 
of their own Sanhit^. But in Kv. v. 44. 14. we 
read ; 

“ The Rich verses long for the god who watches ; 
the S^man verses go to him who watches ; this Soma 
libation calls for him that watches: I, 0 Agni, am at 
home in thy friendship.”^ 

Here it is clear that the distinction between Rich 
verses, that were recited, and S&.man verses, that were 

1 Ev.i. 10. 

^ ^ 

Ev. viii. 3. 22. II 
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sung, must have been established, though again we 
need not go so far as to maintain the actual exist- 
ence of a prayer-book for the Udg&,tri priests. 

The third class of pi’iests, the Adhvaryus, who 
performed the principal acts of the sacrifice, are like- 
wise alluded to in the hymns. We read Rv. iii. 36. 
10 : “ Accept, 0 Indra, what is offered thee from the 
hand of the Adhvaryu, or the" sacrifice of the libation 
of the Hotri.” 

There are several hymns which contain allusions to 
the Dar&apfirnam&sa, the famous New and Full Moon 
sacrifices. These sacrifices in. themselves may have 
been of the greatest antiquity, as old as any attempt 
at a regulated worship of the gods. Passages, there- 
fore, where we only meet with allusions to the phases 
of the moon, and their recurrent appeal to the human 
heart to render thanks to the unknown Powers that 
rule the changes of nature, and the chances of human 
life, prove by no means, as the Indian commentators 
suppose, that at the time of the ancient Vedic poets 
the lunar ceremonies were of the same solemn and 
complicated nature as in later times. We read, Rv. i.. 
194. 4 : “ Let us bring fuel, let us prepare oblations 
remembering thee at each conjunction of the moon-^ 

^ I translate parva bj conjunction, because parvani, the dual, 
is used for the full and new moon; Asvalayana-sutras, i. 3. 12. 
Mr. "Weigle, in his interesting article on Canarese literature (Zeit- 
schrift der Deutschen Morgenlandischen Gesellschaft), states that 
hahba or pahha means a festival in Canarese, whereas in Sanskrit 
its usual signification is a chapter of a book. Mr, Weigle there- 
fore refers pahba to a class of words, which, in being transferred 
from the Sanskrit into the Dravidian languages, have changed 
their meaning. We see, however, that the old meaning of parva 
new and full moon, would account very well for the meaning at- 
tached to pahha in Canarese, a festival. 
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Do thou perfect our sacred acts that we may live 
long. Let us not fail in thy. friendship, 0 Agni.” * 
Passages lik(J this do not necessitate the admission' of 
a full-grown ceremonial, they only point to its natural 
beginnings. The same remark applies to the three 
daily prayers, at sun-rise, noon, and sun-set. Nature 
herself suggests these three periods as the most appro- 
priate for rendering thanks to the heavenly givers of 
light and life. Thus Manu Vaivasvata^ alludes several 
times to the three periods of the day which the gods 
themselves have fixed for their sacrifice, sun-rise 
(sfirya udyati, or sfira udite), mid-day (madhyandine 
divah, or madhyandine), and. sun-set (nimruchi, or 
Atuchi), and he calls this established order of the 
sacrifice rita, the law or the truth. 

But when these sacrifices are mentioned with their 
technical names, when the morning, and noon, and 
evening prayers are spoken of as first, second, and 
third libation, we feel that we move in a different at- 

■STrK W m\\ 

2 Ev, viii. 27. 19:— 

cr^ ^ WTR Tpsi ’?nriis^“ii 
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mosphere, and that we are listening to priests rather 
than to poets. Thus Rv. iii. 28. 1 : 

“ Agni, accept our offering, the cake, 0 J&tavedas, 
at the morning libation, thou. tIcYi vo. prayer. 

“The baked cake, 0 Agni, is prepared for thee 
alone indeed ; accept it, 0 youngest of all the 
gods. 

“ Agni, eat the cake, offered to thee when the dag 
is over, thou art the son of strength, stationed at the 
sacrifice. 

“At the mid-day libation, 0 J^tavedas, accept here 
the cake, 0 sage! Agni, the wise do not diminish at 
the sacrifices the share of thee, who art great. 

“Agni, as thoudovest at the third libation the cake, 
0 son of strength, that is offered to thee, therefore, 
moved by our praise, take this precious oblation to 
the immortal gods to rouse them. 

“ Agni, thou who art growing, accept, 0 J^tavedas, 
the offering, the cake, at the cfose of day'' 

This hymn contains fin reality nothing but a set 
of invocations for the three daily libations ; it uses the 
very words used in the ceremonial, and it would 
hardly have been written except by some pious priest 
brought up under the system of the Brahmanic cere- 
monial. 

The teclmical names of the priests are of frequent 
occurrence. The name of would not prove 

a great development of the ceremonial. It would 
only mean the priest who ofliciates at the various 
seasons. It was then that the sacred fire was kindled 
by friction. It was lighted in the morning day after 
day (dive dive), it was lighted at the full and new 
moon, and it was lighted likewise at each of the great 
latural divisions of the year. Thus it is said, Rv. 
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iii. 29. 10 : “ This wood is thy mother every season, 
born from which thou shonest. Do thou sit there, as 
thou knowest it, and make our prayers prosper.” 

There is nothing artificial in this. But when we 
meet with the names of the Ritvij priests, such as j 
Potri, Agnidhra, Pra^4stri,‘]Lsreshtri, Hotri, Adhvaryu, 
Brahman h we can no longer doubt that here we have ; 
to deal with late and artificial poetry. These names 
of priests are afterwards still further generalised, and 
transferred to Agni, who, as the god of fire, is sup- 
posed to carry the offerings of men to the seats of the 
gods. He is called the Purohita, or high-priest. 
Sapta-hotri also, and sapta-m&nusha, a cting as seven 
priest s^, are names applied to the god of the sacrificial 
flame. 

There is a whole class of hymns commonly called 
ddnastutis, or praises of gifts. They are the thanks- 
givings of certain priests for presents received from 
their royal patrons. All of these, like the Latin pa- 
negyrics, betray a modern character, and must be 
referred to the Mantra period. In the Br^hmana 
period, however, not only are these panegyrics known, 
but the liberality of these royal patrons is held up to 
the admiration and imitation of later generations by 
stories which had to be repeated at the sacrifices. In 
the S&nkh4yana-sfitras (xvi. 11.), the following stories 
called NfirMansa (neuter), are mentioned as fit for 
such occasions. The story of Sunah^epha ; of Kakshi- 
vat Ausija who received gifts from Svanaya Bh4- 
vyaya ; of %&v4§va Archan&nasa who received gifts 
from Vaidadasvi ; of Bharadv&ja who received gifts 

^ Rv. ii. 36 . 5 ii. 37. 

2 These seven priests seem to be Hotri, Potri, Neshtri, Agnidli, 
Prasastri, Adhvaryu and Brahman. 
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from Bribu the carpenter, and Prastoba S&rnjaya ; of 
Yasishtha who was Purohita of Eng Sud^s Paijavana; 
of MedMthi, and how Isanga Pmyogi having been a 
woman became a man ; of Vatsa K&nva who received 
gifts from Tirindira P^raSavyaya ; of Ya^a A^vya 
■who received gifts from* Prithu&ravas Kanina ; of 
Praskanva who received gifts from Prishadhra Me- 
dhya Mtarisva -(sic); of Mbh&nedishtha M&nava, 
who received gifts from the Angiras’.” All these acts 
of royal liberality are recorded in the hymns of the 
Rig-veda, but the hymns themselves may safely be 
referred to the second age of Y edic poetry. 

Another and most convincing proof that some of 
our hymns belong to a secondary period of Yedic 
poetry, is contained in a song, ascribed to Yasishtha, 
in which the elaborate ceremonial of the Brahmans 
is actually turned into ridicule. The 103rd hymn in 
the 7th Mandala, which is called a panegyric of the 
frogs, is clearly a satire on the priests ; and it is 
"to observe that the same animal should 
have been chosen by the Yedic satirist to represent 
the priests, which by the earliest satirist of Greece 
was selected as the representative of the Homeric 
heroes. - 

« After lying prostrate for a year, like Brahmans 
performing a vow, the frogs have emitted their voice, 
roused by the showers of heaven. Y^en the hea- 
venly waters fell upon them as upon a dry fish lying 
in a pond, the music of the frogs comes together, like 
the lowing of cows with their calves. 

“ When, at the approach of the rainy season, the rain 
has wetted them, as they were longing and thirsting, 
one goes to the other while he talks, like a son to his 
father, saying, akkhala {&psxsKs^ xod^xod^.) 
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“ One of them embraces the other, when they revel 
in the shower of water, and the brown frog jumping 
after he has been ducked, joins his speech with the 
green one. 

“ As one of them repeats the speech of the other, 
like a pupil and his teacher, every limb of them is as 
it were in growth, when they converse eloquently on 
the surface of the water. 

“ One of them is Cow-noise, the other Goat-noise, 
one is brown, the other green ; they are different 
though they bear the same name, and modulate their 
voices in many ways as they speak. 

“ Like Brahmans at the Soma sacrifice of Atir^tra, 
sitting round a full' pond and talking, you, 0 frogs, 
celebrate this day of the year when the rainy season 
begins. 

“ These Brahmans with their Soma have had their 
say, performing the annual rite. These Adhvaryus, 
sweating whilst they carry the hot pots, pop out like 
hermits. 

“ They have always observed the order of the 
gods as they are to be worshipped in the twelve- 
month; these men do not neglect their .season ; the 
frogs who had been like hot pots themselves are 
now released when the rainy season of the year 
sets in. 

“ Cow-noise gave. Goat-noise gave, the Brown gave, 
and the Green gave us treasures. The frogs who 
give us hundreds of cows, lengthen our life in the 
rich autumn.” 

There seems thus to be little room for doubt, if we 
consider the character of this and similar hymns, that 
we must make a distinction between two periods in 
the history of Vedic poetry, the one primitive, the 
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other secondary. Poems, like those which we have 
just examined, are not the result of an original, free, 
and unconscious inspiration. They belong to an 
imitative, reflecting, and criticising age. An exact 
division between the ancient and the modern por- 
tions of the Rig-veda will propably be impossible 
even after these ancient relics have been studied 
with a much more searching accuracy than hi- 
therto. The language, which might be expected to 
contain the safest indications of the more ancient or 
more modern date of certain hymns, has, owing to 
the influence of oral tradition, assumed an uniformity 
which bafltes the most careful analysis. Nor would it 
be safe to trust to our preconceived notions as to the 
peculiar character of genuine and of artificial poetry. 
Some of the very latest poets may have been endowed 
with a truly poetical genius, when the originality and 
freshness of their thoughts would seem to place them 
in a better age. Nor is the fact that the ancient 
poets enunciate thoughts entirely their own, and 
with the full consciousness, that what they say has 
never been said before, sufficient to give to all 
their productions so deep a stamp of truth and 
faith that our weakened eyes should always discern 
it. But although we may hesitate about single 
hymns, whether they are the productions of ancient 
or modern Rishis, we cannot hesitate as to the ge- 
neral fact that the ten books of the Rig-veda at the 
time they were finally collected, comprised the poetry 
of two different periods. This is the only important 
point for our purpose. We ascribe the later poets of 
the Veda to the Mantra period, so that we comprise 
within that period two apparently distinct, yet, in 
reality, very cognate tendencies. We suppose that the 
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Mantra period was an age of Epigonoi, occupied at 
first in imitating the works of their fathers, and to- 
wards the end engaged in the more useful employment 
of collecting all that was within reach, modern as 
well as ancient, and handing it down to the careful 
guardianship of later generations. Two hundred 
years will not be too long a time for the gradual pro- 
gress of this work. There are several generations of 
modern poets, and probably two classes of collectors 
to be accommodated, and the work of the last col- 
lectors, the collectors of the Mandalas, could not have 
commenced before the last line of every poem which 
now forms part of the ten Mandalas was written. I 
therefore fix the probable chronological limits of the 
Mantra period between 800 and 1000 b. c. 

Before we leave the Mantra period there is one ques- 
tion which, if it cannot be fully answered, requires at 
least to be carefully discussed. Was the collection of 
the ten books of Yedic hymns the work of pei*sons 
cognisant of the art of writing or not ? Were the 1017 
hymns of the Big-veda, after they had been gathered 
into one body, preserved by memory or on paper ? 

We can hardly expect to find an answer to this 
question in the hymns themselves. Most persons 
acquainted with the histo^ of popular poetry among 
the principal nations of antiquity would be ready to 
admit that the original composition and preservation 
of truly national poetry were everywhere due to the 
unaided efforts of memory. Where writing is known, 
it is almost impossible to compose a thousand hymns 
without bringing in some such words as, writing, read- 
ing, paper, or pen. Yet there is not one single allusion 
in. these hymns to anything connected with writing. 


498 THE rNTEODECTION OE WEITINa. 

Let us consider the Old Testament. 

The Ten Commandments were not only proclaimed 
by the voice of God, but Moses “ went down from 
the mount, and the two tables of the testimony were 
in his hand : the tables were written on both their 
sides ; on the one side and on the other were they 
written.. And the tables were the work of God, and 
the writing was the writing of God, graven upon the 
tables. ” (Exodus xxxii. 15, 16.) Here we can have no 
doubt that the author of the Book of Exodus, and the 
people to whom it was addressed, were acquainted 
with the art of writing. Again we read (Exodus 
xxiv. 7.), that “Moses took the book of the covenant, 
and read in the audience of the people and (Exodus 
XXV. 16.), the Lord commanded Moses, saying, “Thou 
shalt put into the ark the testimony w'hich I shall 
give thee.” The covenant here spoken of must have 
existed as a book, or, at least, in some tangible form. 

A nation so eariy acquainted Avith letters and 
books as the Jews would naturally employ some of the, 
terms connected with writing in a metaphorical sense. 
Thus we read in the Psalms (Ivi. 8.), “Put thou 
. my tears into thy bottle: are they not in thy book ?” 

Ixix. 28. “ Let them be blotted out of the book of 
the living, and not be written Avith the righteous.” 

xl. 7. “ Then said I, Lo I come: in the volume of 
the book it is written of me.” 

xlv. 1. “My tongue is the pen of a ready Avriter.” 

In the Book of Job (xix. 23.), aa'c actually read, 
“ Oh that my words were now written I oh that they 
were printed in a book ! That they were graven 
with an iron pen and lead in the .rock for ever ! ” 
“ Printed ” here can only mean “ written.” 

Proverbs iii. 3. “ Write them upon the table of 

thine heart.” 



THE INTRODTJCTIOK OF WEITINO. 499 

In the Homeric poems, on the contrary, where the 
whole Grecian life lies before us in marvellous com- 
pleteness and distinctness, there is not a single men- 
tion of writing. The <r7]fjt.aT(x Tiuypa, carried by Belle- 
rophon instead of a letter, are the best proof that, 
even for such purposes, not to speak of literary com- 
position, the use of letters was unknown to the 
Homeric age. The art of writing, when it is not 
only applied to short inscriptions but to literature, 
forms such a complete revolution in the history of a 
nation, and in all the relations of society, both civil 
and political, that, in any class of ancient literature, 
the total absence of any allusion to writing, may 
safely be supposed to prove the absence of the art at 
the time when that literature arose. We know the 
complete regeneration of modern Europe which was 
wrought by the invention of printing. Every page 
of the literature of the sixteenth century, every 
pamphlet or fly-sheet of the Eeformation, tells us 
that printing had been invented. The discovery 
of writing, and more especially the application of 
writing to literary purposes, was a discovery infi- 
nitely more important than that of printing. And 
yet we are asked to believe that Homer has hidden 
his light under a bushel, and erased every expression 
connected with writing from his poetical dictionary ! 

-But though it is certain that the Homeric poets did 
not write, or, if we are to adopt the legendary lan- 
guage of certain critics, though it is certain that 
blind Homer did not keep a private secretary, there 
is no doubt that, at the time of Peisistratos, when the 
final collection of the Homeric poems took place, this 
collection was a collection of written poems. Peisi- 
stratos possessed a large library, and, though books 

X. K 2 
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were not so common in Ms time as they wei’e in the 
time of Alcibiades, when every schoolmaster had his 
Iliad^, yet, ever since the importation of paper into 
Greece, writing was a common acquirement of the 
educated classes of Greeks. The whole civilisation 
of Greece, and the rapid growth of Greek literature, 
has been ascribed to the free trade between Egypt 
and Greece, beginning with the Saidic dynasty.^ 
Greece imported all its paper from Egypt; and with- 
out paper no Greek literature would have been pos- 
sible. The skins of animals were too rare, and their 
preparation too expensive, to permit the growth of a 
popular literature. Herodotus mentions it as a pe- 
culiarity of the barbarians, that at his time some of 
them still wrote on skins only. Paper (papyrus or 
byblus) was evidently to Greece what linen paper 
was to Europe in the middle ages.® 

Now, if we look for any similar traces in the his- 
tory of Indian literature, our search is completely 
disappointed. There is no mention of writing- 
materials, whether paper, bark, or skins, at the time 
when the Indian Diaskeuasts collected the songs of 
their Rishis ; nor is there any allusion to writing 
during the whole of the Br&hmana period. This up- 
sets the common theories about the origin of prose 
literature. According to. Wolf prose composition is 
a safe sign of a written literature. It is not so in 

* Plutarch, Alcibiades, c. vii. 

* See Grote, History of Greece, ii. p. 201. ‘ 

® Plin. Hist. Hat. xiii. 13. § 27. : “ Cum chartse usu maxime liu- 
manitas vitae constet et memoria.” 

^ Wolf, Prolegomena, Ixx — ^Ixxiii.; “ Scripturam tentare et com- 
muni usui aptare plane idem videtur fuisse atque prosam tentare 
et in ed excolend^ se ponere.” 
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India. The whole of the Br5,hmana literature, how- 
ever incredible it may seem, shows not a single ves- 
tige of the art of writing. Nay, more than this, even, 
during the Shtra period all the evidence we can 
get would lead us to suppose that even then, though 
the art of writing began to be kno'wn, the whole lite- 
rature of India was preserved by oral tradition only. 

It is of little avail in researches of this kind to say 
that such a thing is impossible. We can form no 
opinion of the powers of memory in a state of society 
so different from ours as the Indian Parishads are 
from our universities. Feats of memory, such as we 
hear of now and then, show that our notions of the 
limits of that faculty are quite arbitrary. Our own 
memory has been systematically undermined for 
many generations. To speak of nothing else, one sheet 
of the “ Times” newspaper every morning is quite suffi- 
cient to distract and unsettle the healthiest memory. 
The remnants of our own debilitated memoi’y cannot 
furnish us with the right measure of the primitive 
powers of that faculty. The Guaranies, who are 
represented by Missionaries as the lowest specimens 
of humanity, evinced such powers of memory when 
they were once taught to listen and to reason, that it 
became a custom to make the chief Indian of the 
town, or one of the magistrates, repeat the sermon 
just delivered from the pulpit before the people in the 
street, or in the court-yard of a house; and they 
almost all did it with the utmost fidelity, without 
missing a sentence.^ Even at the present day, 
when MSS. are neither scarce nor expensive, the young 
Brahmans who learn the songs of the Veda and the 

® Dobrizhoffer’s Account of the Abipones, vol. ii. p. 63. 

K K 3 
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Brahmanas, and the Sdtras, invariably learn them 
from oral tradition, and know them by heart. They 
spend year after year under the guidance of their 
teacher, learning • a little, day after day, repeating 
what they have learnt as part of their daily devotion, 
until at last they have mastered their subject, and 
are able to become teachers in turn.’ The ambition to 
master more than one subject is hardly known in India. 
This system of education has been going on ever since 
the Br5hmana period, and as early as the Pr5.ti^5.khyas 
we find the most minute rules on the mnemonic system 
to be followed by every teacher. The only difference 
in modern times, after the invention of writing, is 
that a Brahman is not only commanded to pass his 
apprenticeship at the house of his Guru, and to learn 
from his mouth all that a Brahman is bound to know, 
but the fiercest imprecations are uttered against all 
who would presume to acquire their knowledge from 
written sources. In the Mah5,bh5,rata we read, 
“ Those who sell the Vedas, and even those who write 
them, those also who defile them, they shall go to 
hell.”^ Kuin5,rila says, “That knowledge of the 
truth is worthless which has been acquired from the 
Veda, if the Veda has not been rightly comprehended, 
if it has been learnt from writing, or been received 
from a ^iidra. ” ^ 

2 Kumarila, Tantra-V^rttika, i/ 3. p. 86. : 
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How then was the Veda learnt? It was learnt by 
every Brahman during twelve years of his student- 
ship or Brahmachary^. This, according to Gautama, 
was the shortest period, sanctioned only for' men 
who wanted to marry, and to become Grihasthas. 
Brahmans who did not wish to marry were allowed 
to spend forty-eight years as students. The Prl,- 
tis4khya gives us a glimpse into the lecture-rooms of 
the Brahmanic colleges. “ The Guru,” it is said^, “ who 
has himself formerly been a student, should make his 
pupils read. He himself takes his seat either to the 
east, or the north, or the north-east. If he has no 
more than one or two pupils, they sit at his right 
hand. If he has more, they place themselves accord- 
ing as there is room. They then embrace their 
master, and say, ‘ Sir, read ! ’ The master gravely 
says ‘ Om,’ e. ‘ Yes.’ He then begins to say a 
pra§na (a question), which consists of three' verses.^ 
In order that no word may escape the attention of 
his pupils, 'he pronounces all with the high accent®, 

^ Pi-atisakhya du Rig-veda, par A. Eegnier, Journal Asiatique, 
1856. ChapitreXV. 

^ If the metre is pankti, the prasna may consist of two or three 
verses; if the metre is longer than pankti, two verses only consti- 
tute a prasna ; if a hymn consists of one verse> that by itself forms 
a prasna. Samayas^, i, e. passages which have occurred before (and 
are sometimes left out in the MSS.), are counted, if they consist 
of a complete verse. Two Bvipadas are counted as one verse, and, 
as the Commentator adds (v. 12.), the two half- verses of each Dvi- 
pada-line are to be joined in recitation, and only if there is one odd 
Dvipada-line remaining, a pause is to be made at the end of the 
first half- verse. If there are some verses remaining at the end of a 
hymn, they may be joined to the last prasna; if there are more 
than two verses, this is optional. 

^ The only words which, in the Sanhita-patha, would be likely 
to escape the pupil’s attention are monosyllables consisting of 

K'K.'4 ' 
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and repeats certain words twice, or he says ‘so’ 
(iti) after these words.” 

The chief difficulties in the pronunciation of the 
Veda are the changes of the final and initial letters.^ 
The pupils are instructed in these euphonic rules in- 
dependently (the Sikshi), but whenever a difficult 
case of sandhi occurs, the Guru examines his audience 
and explains the difiiculties. And here the method 
followed is this. After the Guru has pronounced a 
group of words, consisting of three or sometimes (in 
long compounds) of more words, the first pupil repeats 
the first word, and when anything is to be explained, 
the teacher stops him, and says, “ Sir.”^ After it has 
been explained by the pupil who is at the head of the 
class, the permission to continue is given with the 

one vowel only, and that a vowel not changed into a semi-vowel, 
in which form it would be more audible. This would restrict 
the rule regarding repetition to the two words h and «. Thus 
for jira, which is jpro! + 4 the G-uru would have to Say prh d, or 
pra d iti. Instead of ud u shya deva, ud u u shya deva. This 
repetition would not take place in udv eti, because yj is changed 
into V. If sarvodatta could mean a word being wholly 
udS,tta, then u would be excluded, and the rule would refer to 
a only. But sarvodatta means recitation when the accent is dis- 
regarded, and all syllables are pronounced with a high tone. The 
Commentai-y construes the rule differently. I construe , 

^ These are chiefly the change of a final m into Annsvara before 
r and the iishmans ; the common sandhi of the fishmans ; the sup- 
pression of a final n ; its transition into r ; its transition into a sibi- 
lant j the absence of sandhi where ri follows ; the sandhi of and 
the hiatus. 

* The text is (5 



THE INTRODUCTION OE WRITING. 


505 


words, “ Well, Sir.” After the words of the teacher 
have thus been repeated by one, the next pupil has 
to apply to him with the word, “ Sir.” ^ When there 
is no difficulty, the rule seems to be that the Guru 
says two words at a time, which are then repeated by 
the pupil. If it is a compound, one word only is to be 
pronounced by the Guru, and to be repeated by the 
pupil. After a section of three verses has thus been 
gone through, all the pupils have to rehearse it again 
and again. When they have mastered it, they 
have to recite the whole without any break, with an 
even voice, observing all the rules of sandhi, marking 
slightly the division in the middle of compounds, and 
pronouncing every syllable with the high accent.^ It 
does not seem as if several pupils were allowed to 
recite together, for it is stated distinctly that the 
Guru first tells the verses to his pupil on the right, 
and that every pupil, after his task is finished, turns 
to the right, and walks round the tutor. This must 
occupy a long time every day, considering that a lec- 
ture consists of sixty and inpre prasnas, or of about 
180 verses. The pupils are not dismissed till the 
lecture is finished. At the end of the lecture, the 
tutor, after the last half- verse is finished, says, “ Sir,” 

* Here again I differ from the Commentator, who takes parasya 
as an adjective referring to etad, i. e. guroh. At the end of a half- 
verse, this address, bho! is to be dropped; at the end of an 
Adhyaya it is optional. 

® According to some 6S.khas, (not the SS,kalas,) certain words 
(prepositions) are, in this final recitation also, to be followed by 
the particle iti; ahhi is even, in some cases, to be pronounced 
abhityahhi. Some other rules are given, all of which are optional. 
The text of the Veda, as repea.ted in the lecture-room, is neither 
Sanhita, Pada, nor I&ama-text. Some few Sakhas only maintain 
that the Sanhita-text should be usedpMre et simple. 
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the pupil replies, “.Yes, Sir." He then repeats the 
proper verses and formulas, which have to be re- 
peated at the end of every reading, embraces his 
tutor, and is allowed to withdraw. 

These rules speak for themselves. They show that 
at the time when such rules were necessary, and when 
young Brahmans had to spend from twelve to forty- 
eight years of their life in doing nothing but learning 
and rehearsing the Veda\ such a system must have 
had an object worthy of such efforts. Such an object 
existed, if, in the absence ofwTiting, the sacred songs, 
which were believed to be the only means to salvation 
were to be preserved and guarded against loss and cor- 
ruption. If, at the time of the Pr5tis5,khyas, writing 
had been known, some mention of a book as a sacred 
object would surely have occurred somewhere. We 
know from the Grihya-slitras every event in the life of 
a Brahman, from his birth to his death. Not a word 
is ever said about his learning to write. 

The earliest allusion to this system of oral teaching 
occurs in a hymn of the Jlig-veda which must be as- 
cribed to the Mantra period. In the primitive poetry 
of the Chhandas period there is no mention either of 
writing or teaching. But in a satirical hymn of the 
Vasishthas (vii. 103. 5), in which the frogs are com- 
pared with Brahmans teaching their pupils, it is said : 
“ One frog repeats the words of another, like a pupil 
who repeats the words of his teacher.” (See p. 495.) 
No similar allusion to writing is to be found even 
in the latest hymns, the so-called Khilas. If writ- 

* Csesap (de Bello Galileo, vi. 14), speaking of the Druids 
says: “ Magnum ibi numerum versuum ediseere dicuntur, itaque 
nonnulli annos vicenos in discipliua permanent, neque fas esse 
existimant ea literis mandare,” 
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ing had been known during the Br5,hniana period, 
is it likely that these works, which are full of 
all kinds of mystic lucubrations on the origin of all 
things, should never with a single word have alluded 
to the art of writing, an art so wonderful that the 
Greeks would fain ascribe its discovery to one of the 
wisest gods of the wisest nation on earth ? If letters 
had been known during the period when men in India 
were still able to create gods, the god of letters Vould 
have found his place in the Vedic pantheon side by 
side with Sarasvati, the goddess of speech, and Phshan, 
the god of agriculture. No such god is to be found 
in India, or in any of the genuine mythologies of the 
Aryan- world. 

But there are stronger arguments than these to 
prove that, before the time of P4nini, and before the 
first spreading of Buddhism in India, writing for 
literary purposes Avas absolutely unknown. 

If writing had been known to P4nini, some of his 
grammatical terms would surely point to the graphical 
appearance of words. I maintain that there is not a 
single word in P5.nini’s terminology which presup- 
poses the existence of writing. The general name 
for letters is varna. This does not mean colour in 
the sense of a painted letter, but the colouring or 
modulation of the voice.* Akshara, which is used for 
letter and syllable, means what is indestructible, radi- 
cal, or an element. We speak of stops as signs of in- 
terpunction ; P5,nini only speaks of virdmas, stop- 
pages of the voice. The names of the letters are not 
derived from their shape, as in the Semitic names of 
Alpha, Beta, Gamma. With the exception of the r, 


^ Aristotle, Probl. X« 39. ; ra de ypaixfiara TraO't] iarl rijc (pddpfjtj. 
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their names are their sounds. The name for r, Repha, 
does not occur in Panini. K5,ty%ana, however (iii. 
3, 108, 4), explains the derivation of Repha, and in 
iv. 4, 128, 2, he uses it for ra. In the Pr&tis&khjES 
likewise, the word is well known, and as the participle 
rifhita is used in the same works, there can be little 
doubt that Repha is derived from a root riph, to snarl 
or hiss. 

Thd terms for the three accents show no traces of 
writing, such as the Latin word“ circumflexus.” 

What would have been more natural, if writing had 
been known in P&nini’s time, than that he should 
have called the dot of the A.xmsvkv&, vindu, i. e. dot, 
and the Visarga, dvivindu, the double dot ? Let us 
take a later grammarian, Vopadeva, and we find such 
words at once. In Vopadeva, the Anusv^ra is called 
vindio, the Visarga, dvivindu. What the Pr&ti§&khyas 
and P5,nini called the JihvdmMtya, the sibilant formed 
near the base of the tongue, and Upadhm&ntya, the 
labial flatus, Vopadeva calls Vajrdkriti, having the 
shape of the thunderbolt (x), and GajaJcimbhdkriti, 
having the shape of an elephant’s two frontal bones 
("). . The term arddhachandra, or half-moon, belongs 
to the same class of grammatical terms. Why should 
these words occur in later grammarians, and not one 
of them be found in the Pr5,ti^4khyas or Panini ? 

Another class of words which would be sure to 
betray the existence of writing where writing was 
known, are the words expressive of reading, compos- 
ing, book, chapter, paragraph, &c. The most usual 
word for reading in Sanskrit is adhyeti or adMte, and 
at first sight the very existence of such a word might 
seem to prove the existence of books that could be 
read. But we have seen in the PratMkhyas what was 
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meant when tlie pupils asked their tutor to make 
them read. Adhyeti and adMte, from adhi, over, and 
to go, mean “he goes over a thing, he conquers it, 
acquires it ; ” and the very expression “ to read a work 
from the mouth of the tutor,” would be suj0S.cient to 
show that the work existed, not as a book, but in 
men’s ■ memi^. Another expression of the same 
kind is found in.Manu (x. 1): “All the three 
castes may read the Veda, but the Brahman alone 
is allowed to proclaim, i. e. to teach it (prabiA- 
yat).” To teach is expressed by the causative of 
the verb adhyeti^ adliydpayati, he makes read, i. e. 
he teaches.^ The ancient Hindus distinguish be- 
tween two kinds of reading, the grahavAdhyayana, 
the acquisitive reading, and the dhdranddhyayana, 
the conservative reading ; the former being the first 
acquisition of a work, the latter its rehearsing in 
order not to lose a volume that once belonged to 
one’s mental library. This rehearsing, ov svddhydya, 
self-reading, was as sacred a duty as the first acquisi- 
tion. It was by means of this sv5.dhy5,ya alone that 
works could be said to live. We meet with similar 
expressions in other literatures of the ancient world. 
Ahura masd4, when he wishes his law to live among 
men, requires Jima to be not only the “rememberer” 
(meret&), but the bearer and preserver (bheret^), of 
the Zarathustrian revelation. And many centuries 
later, Mah^vira^, the founder of the Jaina religion, is 
called sdrai, vdrai, and dhdrai of sacred knowledge, 
i. e. smdraka^ a rememberer, udm^a, a guardian who 
keeps it from profane eyes, and dhdraka, a holder 


^ Apastamba, Dlmrma-sutra, iii. 86. 
® Kalpa-sutra, ed. StevensoBj p. 29. 
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who does not forget the knowledge which he once 
acquired. 

Even so late a writer as Kumarila, when he speaks 
of the material existence of the Veda, can only con- 
ceive of it as existing in the minds of men. “ The 
Veda,” he says,* “ is distinctly to be perceived by 
means of the senses. It exists, like a pot or any other 
object, in man. Perceiving it in another man, people 
learn it and remember it. Then others again perceiv- 
ing it, as it is remembered by these, learn it and re- 
member it, and thus hand it on to others. Therefore, 
the theologian concludes, the Veda is without a be- 
ginning.” ^ These theological arguments maybe passed 
over: but immediately afterwards, in order to show 
that the Veda has a material existence, Kumarila 
uses another curious expression, which shows again 
that to him the Veda existed* only in the memoi’y of 
men. “ Before we hear the word Veda,” he says, “ we 
perceive, as different from all other objects, and as 
different from other Vedas, something in the form of 
the Rig-veda that exists within the readers, and things 
in the form of Mantras and Brihmanas, different from 

■'gniflr- 
■RT'^rfq f% 

TNsfTipirTt^vrfw fI- 
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others.” Such arguments would not occur to people 
who were accustomed from time immemorial to ap- 
peal to a hook as the sacred authority of their faith. 
When contemporaneously with our Reformation 
Nanak founded the religion of the Sikhs, we find in 
India, as well as elsewhere, that a book, a real book, 
was considered as the firmest foundation of a new 
faith. At their assemblies, when the chiefs and prin- 
cipal leaders are seated, the Adi-Granth (the first 
book) and Dasama Pddshahka Granth are placed 
before them ; they all bend their heads before these 
scriptures, and exclaim, ‘ Wa! Gurujika Khdlsa! AVa! 
Gurujiki Fateh ! ’ A great quantity of cakes, made of 
wheat, butter, and sugar, are then placed before the 
volumes of their sacred writings, and covered with a 
cloth. These holy cakes, which are in commemoration 
of the injunction of Nanak, to eat and to give to others 
to eat, next receive the salutation of the assembly, 
who then rise, and the Acalis pray aloud, while the 
musicians play. The Acalis, when the prayers are 
finished, desire the council to be seated. They sit 
doWn, and the cakes being imcovered are eaten of by 
all classes of Sikhs ; those distinctions of original 
tribes, which are on other occasions kept up, being 
on this occasion laid aside, in token of their general 
and complete union in one cause. The Acalis then 
exclaim, ‘Sirdars! (chiefs) this is a Gurumat^’ (a 
great assembly) ; on^ which prayers are again said 
aloud. The chiefs, after this, sit closer, and say to 
each other : ‘ The sacred Granth (book) is betwixt us, 
let us swear by our scriptures, to forget all external 
disputes, and to be united.’”* 


’ Asiatic Eesearches, xi. 255. 
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Such a scene would be impossible among pure 
. Brahmans. They never speak of their granthas or 
books. They speak of their Veda, which means 
“knowledge.” They speak of their Sruti, which 
means what they have heard with their ears. They 
speak of Smriti, which means what their fathers have 
declared unto them. We meet with Brdhmanas, i. e. 
the sayings of Brahmans ; with Sdtras, i. e. the strings 
of rules; with Veddngas, i. e. Vhq members of the 
Veda; with Pravachanas, i.e. preachings; with 
Bdstras, i. e. teachings ; with Dar'sanas, i. e. demon- 
strations ; but we never meet with a book, or a 
volume, or a page. 

If we take the ordinary modern words for book, 
paper, ink, writing, &c., not one of them has as yet 
been discovered in any Sanskrit work of genuine an- 
tiquity. Book, in modern Sanskrit, hpustam or pus- 
takam, a word most likely of foreign origin.^ It occurs 
in such works as the Hitopade§a, where we read of a 
person, “ neither read in books nor taught by a tutor.” 
The Hitopade^a itself is said to be written (likhyate) as 
an extract from the Panchatantra and another book.^ 

. To write is liPh and the former originally used 
in the sense of scratching, whether on stone or leaves, 
the latter, in the sense of covering a surface with 
ink. Thus in iSakuntal^, the chief heroine, when 
advised to write a love-letter {madanaleTzhd), com- 
plains that she has no writing-materials (Jekliana- 
sMhandni), and her friend tells her to take a lotus- 
leaf as smooth as the breast of a parrot, and with her 

* Could it be apestoA, originally the Sanskrit ? See 

Spiegel, Grammar of the Farsi Language, p. 204. 
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nails to scratch the letters on it. This is clearly writ- 
ing. In the Vikramorva^l, again, Urvasi, not daring 
to face her lover, writes a letter (lekha) on a birch- 
leaf (bliArjapatra). The king, who sees it, calls it 
hliuijagato aksharaviny&sa, “ letters put down on a 
birch leaf;” and when he reads it, he is said to make 
the leaf speak {vachayati). The leaf {patra) is used 
here not in the sense in which we found it in the §a- 
kuntal^j as the leaf of a tree, but as a leaf or sheet of 
paper. This paper was made of the bark of the birch- 
tree ; and hence, when the queen picks up the love- 
letter, she thinks “it is a strip of fresh bark which 
the south wind has blown thither.”^ 

Passages like these, to which we might add the well- 
known introduction to the Mah^bh&rata, leave little 
doubt that, at the time when these modern plays were 
composed, writing was generally practised by women 
as well as men. Why should there be no such pas- 
sage in any of the genuine early Sanskrit works, if 
writing had then been equally known? 

In Manu’s Code of Laws we read (viii. 168.) : 
“ What is given by force, what is by force enjoyed, 
by force caused io be wntten (lekhita), and all other 
things done by. force, Manu has pronounced void.” 
Here again we have clearly writing. But this is only 
another proof that this metrical paraphrase of the laws 
of the M^navas is later than the Yedic age. 

In the Laws of Y^jiiavailkya also written docu- 
ments are mentioned; and the Commentator (ii. 22.) 
quotes N^rada and other authorities, all in lSlokas, on 

' There are, I believe, but two Sanskrit MSS. in Europe which 
are written on birch bark ; one in the Royal Library of Berlin, the 
other in the Library of All Souls College, Oxford. 

LI. 
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several minor points connected with the signing 
[cUhnita) of papers, and the treatment of witnesses 
who cannot write {alipijna). But I have found no 
such traces of written documents in any of the ancient 
Bharmashtras. 

The words for ink mela^ gola) and pen 

{halama) % have all a modern appearance ; and, as to 
Kdgastha, the name of the writer-caste, proceeding 
from a Kshatriya father and a ^Mra mother, it does 
not even occur in Manu. 

Another class of words which would be likely to 
contain allusions to writing are those used for the va- 
rious subdivisions of literary compositions : but these 
too point to a literature kept up by oral tradition only. 
We observed before that a lecture {adhydya) consisted 
of sixty questions or pra'snas. We find these very 
words used instead of chapters and paragraphs in the 
Sanhit&s, Br^hmanas, and Sutras. In the Rig-veda 
we have the ancient division into sdktas, hymns ; ami- 
v&kas, chapters (i. e. repetition) ; and mandalas, 
books (f. e. cycles) : and the later division into vargas, 
classes; adhydyas, lectures; and Ashtakas, Ogdoads. 
In the Taittiriyaka, the division is into Kandikds 
{8&(d£h.ons,), anuvdkaSy prasnas, dijid. ashtakas. In the 
Ifdthaka we have granthas, compositions, and stlid- 
nakas, places. The name of the ^atapatJia-brdhmana is 
derived from its 100 pathas or walks ; and Shashti- 
patha is used for a work consisting of sixty, walks or 
chapters. Other words of the same kind are prapd- 
fJiaka^ a reading, a lecture ; dhniha, a day’s work ; 
parvan., a joint, &c. We look in vain for such words 

’ Lalita Vistara, adhy§,ya ix. p. 139. 1. 17. 

2 The Greek jheXo; See Dr. Hincks’ Review in the Dublin 
University Magazine, April, 1860. 

^ Unadi-sutras, iv. 84. calamus, reed. 
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as volumen, a volume, lib'er, i, e. the inner bark of a 
tree ; or i. e. the inner bark of the 

papyrus ; or booh, i. e. beech-wood. 

It is clear, from the evidence which we have exa- 
mined, that it is far easier to prove the absence of 
writing during the early period of Sanskrit literature, 
than to discover any traces of writing even at the 
time when we are inclined to suppose that it was 
known in India. Writing was practised in India 
before the time of Alexander’s conquest ; and, though 
it may not have been used for literary purposes, we 
can hardly doubt that a written alphabet was known 
during the greater part of the Sutra period. The 
Greek writers tell us exactly what we should expect 
under these circumstances. Megasthenes declared 
that the Indians did not know letters, that their laws 
were not written, and that they administered justice 
from memory.’- This is perfectly true, if, as has been 
pointed out'^, we restrict their ignorance of letters 
to the fact that they did not employ them for literary 
purposes. Strabo himself, when quoting the state- 
ment of Nearchus that the Indians wrote letters on 
cotton -that had been well beaten together, points out 
the contradiction between this author and others {i. e. 
Megasthenes), who declared that the Indians used 
no letters at all.® There is, however, no real contra- 
diction between these two statements, if we only dis- 
tinguish between the knowledge of letters and their 
use as a vehicle of. literature. Nearchus fully agrees 

^ Strabo, xv. 53. : , . . . ^Aypa(potQ kcCi ravra v6p.oiQ 
Ovde yap ypapfiara elcii'cu avro^/c, aXX’aTTO pLvy}}nt]Q eKaara dLOn^elo-dat, 

^ Scliwanbeck, Megastlienis Fragmenta, p. 50. 

^ Strabo, xv. 67. : ’ETrioroXac ypacpeiy Iv (ruyocn \iav KeKporrj^ 
pivaLc, Twy JiXXinfP ypcippacny avrovQ jui) (jyapiripp* 
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with Megasthenes ; for he also states that the laws of 
the Indians were not reduced to writing.^ And Me- 
gasthenes agrees with Nearchus ; for he also shows 
himself perfectly acquainted with the fact that the 
Indians used letters for inscriptions on milestones, 
indicating the resting-places and distances.^ Nothing 
could offer a stronger confirmation of our opinion 
that the Indians had become acquainted with the art 
of writing during the Sfftra period and before the 
conquest of Alei^ander, but that they abstained from 
using it for literary purposes, than this apparent con- 
tradiction in the accounts of Nearchus and Mega- 
sthenes. Curtius, differing from Nearchus, maintains 
that they wrote on the soft rind of trees®, a custom 
which we saw preserved in the play of UrvaM. We 
can hardly believe that the Indians could have used 
skins for writing. And, though Nicolaus Damascenus 
declares that he saw the ambassadors of Porus pre- 
sented to Csesar Augustus in Antiochia, and that they 
brought a letter written Iv we must remem- 

ber that this, letter was written in Greek and that 
the word may have been used for paper in 

general.® 

We shall not be able to trace the Indian alphabet 
back much beyond Alexander’s invasion. It existed, 
hoAvever, before Alexander. This we know from 

^ Strabo, xv. 66. ; Ni M wept rwv ao(j)taTojv ovrtij XiysL * rove 
pLsv vofiovQ aypdfovg etvai, 

2 01 dyopavofjLot . . . o^owoiovat^ mta diica ordeca crrijXaQ 

TtOiaort rag eKTpowdg mt ra ^LatTriifiara hiKovffag, Megasthenei?^ 
fragm. xxxiy. 

2 Curtius, 8, 9. : Libri arborum teneri, baud secus quaui cbartjB 
literarum nptas capiunt.^^ 

^ Strabo, xv. 73. : Ti)v Ss iwierroXijp IXXrjvi^en^ iv ye- 

ypapfievriv. 

^ Herodotus, v. 58. 
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Nearchus himself, who ascribes to the Indians the 
art of making paper from cotton. Now, in looking 
for traces of writing before Alexander’s time, we find 
in the Lalita-vistara, which contains the life of Bud- 
dha, that the young SMcya is represented as learn- 
ing to write. Though the Lalita-vistara cannot be 
regarded as a contemporaneous witness, it is .never- 
theless a canonical book of the Buddhists, and, as such, 
must be ascribed to the third council. It was trans- 
lated into Chinese 76 a.d. As we have seen, before, 
the system of instruction practised in the lecture- 
rooms of the Brahmans, it will perhaps be of interest 
to glance at the schools in which Buddha was .educated, 
or. supposed to have been educated. 

“ When the young prince had grown, he was led 
to the writing-school (lipi§&.l^).” ^ We may leave out 
all the wonderful things that happened on this occa- 
sion, how he received a hundred thousand blessings, 
how he was surrounded by ten thousand children, 
preceded by ten thousand chariots full of sweetmeats, 
of silver and gold ; how the town of Kapilavastu was 
cleansed, how music sounded everywhere, and showers 
of flowers were poured from the roofs, windows, and 
balconies ; how, not satisfied with this, celestial ladies 
walked before him to clear the road, and the daugh- 
ters of the wind scattered celestial flowers, besides 
other fabulous beings who all came to hoHour the 
Bodhisatva as he went to school. These marginal 
illustrations may be dropped in all Buddhist books, 
though they leave but little room for the text. When 

^ Lalita-Vistaraj Adhyaya x* This work has lately been edited 
and partially translated by Babu Bajendralal Mitra, one of the 
most distinguished Sanskrit scholars in India, 
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Buddha entered the school, Yi^vamitra, the school- 
m ter (d5,rak5,ch&rya), unable to bear the majesty of 
the Bodhisatva’s presence, fell to the ground, and had 
to be lifted up by an angel, named §ubh5,nga. After 
the king Suddhodana and his suite had left, the nurses 
and attendants sat down, and the Bodhisatva took a leaf 
to write on (lipiplialaka) made of sandal-wood (uraga- 
s5.rachandaria-mayam). He then asked YiSvdinitra 
what writing he was going to teach him. Here fol- 
low sixty- four names, apparently names of alphabets^, 
all of which the Bodhisatva is acquainted with, whereas 
Yi6v5.mitra is obliged to confess his ignorance. Never- 
theless the Bodhisatva stays at school, and learns to 
write, together with ten thousand boys.^ 

^ Tke most interesting names are Anga (Bhagalpur), Banga 
(Bengal), Magadha, Dravida, Dakshina (Dekhan), Darada, Khdsya 
(Cassia hills), China (Chinese), Hdna, Deva (Devanagari), Bhau- 
madeva (Brahman), XJttarakurus, anudruta (cursive). 

^ The following passage from the Evangelium Infan tise (ed. 
Sike, p. 143.) offers a curious parallel: ‘^Erat porro Hierosolymis 
quidam Zachseus nomine, qui juventutem erudiebat. Dicebat hie 
Josepho: Quare non mittis ad me Jesum, ut literas discat? An- 
nuebat illi J osephus, et ad Di vam Mariam hoc referebat. Ad 
magistrum itaque ilium duepbant ; qui simulatque eum conspexerat 
Alphabetiim ipsi conscripsit, utque Aieph diceret prsecepit. Et 
cum dixisset Aieph, magister ipsum Beth pronunciare jubebat. 
Cui Domiims Jesus: Die mihi prius significationem literm Aieph, 
et turn Beth pronunciabo. Cumque magister verbera ipsi inten* 
taret, exponebat illi Dominus Jesus significationes literarum Aieph 
et Beth; item, qusenam literarum figurse essent rectse, qumnam 
ohliquEe, quaenam duplicate, quae punctis insignitae, quae iisdem 
carentes ; quare una litera aliam precederet ; aliaque plurima 
enarrare ccepit et elucidare, quae magister ipse nec audiverat un- 
quam nec in libro ullo legerat. Dixit porro magistro Dominus 
Jesus : Attende, ut dicam tibi, coepitque dare et distincte reci- 
tare, Aieph, Beth, Gimei, Daleth, usque ad finem Alphabet!. 
Quod miratus magister, Hnnc, inqiiit, puerum ante Noaclium 
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The alphabet which he learns is the common Sans- 
krit alphabet, with the omission of the letters 1, ri, 
and ri. It consists of 45 letters, and, as in our 
own primers, every letter is followed by a word 
containing that letter at the beginning or in the 
middle. These words in the Lalita-vistara are so 
chosen as to illustrate some of the chief points of 
Buddha’s own doctrines. The alphabet is; — a, k, i, 

i, u, h, e, ai, o, au, am, ah; k, kh, g, gh, h; ch, chh, 

j, jh, n; t, th, d, dh, n; t, th, d, dh, n; p, ph, b, bh, 
m ; y, r, v ; S, sh, s, h, ksh. 

Though the further education of Buddha is not 
fully described, we see him soon afterwards, in a 
general competition, the most distinguished scholar, 
arithmetician, musician, and everything else.' This 
comprehensive system of education, through which 
Buddha is here represented to have passed, is the 
very opposite of that followed by the Brahmans. We 
nowhere meet in the Buddhist literature with those 
strong imprecations against book-learning which we 
found among the Brahmans,- and which may be heard, 
I believe, even at the present day. 

If, thus, the first, though rather legendary, trace of 
writing, as a part of the elementary education in India, 
is^ discovered in the life of Buddha, it is curious to 

natum esse existimo; conversusque ad Josephum, Adduxisti, ait, 
ad me erudiendum paerum, magistris omnibus doctiorem. 
quoque Marim inquit : Filio tuo nulla doctrina opus est*” The 
Gospel of Thomas the Israelite, of the Book of Thomas the Isra- 
elite, the philosopher, concerning the acts which the Lord did, 
when a child, was most popular in the east. 

^ Among the subjects in which he shows his learning, figure 
Kirghaiitu, Nigama, Burana, Itihasa, Veda, Vjdkarana, I^irukta, 
Siksha, Chhandas, Kalpa, Jjotisha, Sankhya, Yoga, Vaiseshika. 

^ In an ancient inscription of Khandgiri (Journal of the Asiat. 
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observe that the first actual writing, the first well 
authenticated inscription in India, is likewise of Bud- 
dhist origin. There are no Brahmanic inscriptions 
earlier than the Buddhist inscriptions of A&oka on the 
rocks of Kapurdigiri, Dhauli, and Girnar. They be- 
Tong to the third century before Christ. They call 
themselves lipi^ a writing*, or dharynalijpi^, a sacred 
writing ; and they mention the writer or engraver by 
. the name of lipikara.^ This last word lipikara is an 
important word, for it is the only word in the Sutras 
of P5nini which can be legitimately adduced to prove 
that Pinini was acquainted with the art of writing. 
He teaches the formation of this word, iii. 2, 21. 
There is indeed another passage, which has frequently 
been quoted, where P5,nini teaches the formation of 
the adjective yavandnL This is simply the feminine 
of yavana, as Indrdnt is of Indra. K5,ty5,yana, 
however, and the Commentator, both maintain that 
yamn&ni is used as a name of lipi, and that it meant 
the writing of the Yavanas. I see no reason to doubt 
that most of the examples which we find in the Com- 
mentaries go back to the very time of P5,nini, and I 
am quite willing to admit that P5,nini gave his rule 
on yavandni simply in order to explain this word as 
the name of a certain alphabet. But I must demur to 

S»c. of Bengal, vi. 318.), a king is mentioned wbo in his youth 
learned to write, and was taught, besides, arithmetic, navigation, 
commerce, and law (“ tato likharfiipagana n§,va vyapai'a vidhi vis^- 
radena”). 

1 EtSya athkya iyam lipi likhita ; for this purpose was the writ- 
ing written. 

a Iyam dhammalipi Devanam piyena piyadasina i-ana likhapita 
asti eva. (p. 752.) 

^ Burnouf, Lotus, p. 752. 
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any further conclusions. ■ Yavana is by no means the 
exclusive name of the Greeks or lonians. Professor 
Lassen has proved that it had a much wider meaning, 
and that it was even used of Semitic nations. There 
is nothing to prove that Panini was later than Alex- 
ander, or that he was acquainted with Greek litera- 
ture. ■ In the Lalita-vistara, where all possible alpha- 
bets ^re mentioned, nothing is said of a Yavanfi,ni or 
a Greek alphabet. The Sanskrit alphabet, though it 
has always been suspected to be derived from a Semitic 
source, has not certainly been traced back to a Greek 
source. It shows more similarity with the Aramaean 
than with any other variety of the Phoenician alpha- 
bet.^ Yavan6,ni lipi most likely means that variety of 
the Semitic alphabet which, previous to Alexander, and 
previous to P&nini, became the type of the Indian 
alphabet. But all this is merely conjectural. It is 
impossible to arrive at any certain interpretation of 
Yavan&ni, as used by P&nini; and it is much better to 
confess this, than to force the word into an argument 
for any preconceived notions as to the origin of the 
Indian alphabet. 

There is another word in Panini which might seem 
to prove that, not only the art of writing, but written 
books were known at his time. •'This is grantha. Gran- 
tha occurs four times in our texts of Ptoini.^ In I. 3. 

1 Lepsius, Zwei spracRvergleiclieiide Abhandlungen, p. 78., 
Schulze’s conjecture about Mesnud. Weber, Indische Sldzzen. 

WfTTf^ 
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75. it is so used as to apply to the Veda. In IV. 3. 87. 
it may refer to any work. In IV. 3. 116. it is applied 
to the work of any individual author. In VI. 3. 79. it 
may refer to any work that is studied. I do not attri- 
bute much importance to the fact that I. 3. 75. and 
IV. 3. 116. are marked as not explained in the Com- 
mentaries; for I confess that in none of these four pas- 
sages can I discover anything to prove ih&i groentha 
must mean a written or a hound hook. Grantha is 
derived from a root which means nectere, serere. 
Grantha, therefore, like the later sandarbha, would 
simply mean a composition.^ It corresponds etymo- 
logically with, the Latin textiis. Thus it is used by 
the Commentator to Nir. I. 20., where he says that 
former teachers handed down the hymns granthato 
’rthatascha, “according to their text and according 
to their meaning.” In the later literature of India 
grantha was used for a volume, and in granthahuti^ 
a library, we see clearly that it has that meaning. 
But in the early literature grantha does not mean 
fmtaJca^ or book; it means simply a composition, 
as opposed to a traditional work. 

This distinction between traditional works and 
works composed by individual authors is of frequent 
occurrence in Ptoini, and we attempted, in a former 
part of this work, to draw some historical conclusions 
from this distinction. From IV. 3. 101. to 111. the 
grammarian gives rules how to derive the titles of 
works from the names of those by whom they were 
proclaimed (tena proktam). But in most cases these 
derivations are used by P4nini as intermediate links 

* Thus the Commentator to the Rigrveda, i. 67. 4. explains chri- 
tiinti by agnim uddiija stutir grathnanti, kurvantityarthah. 
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only, in order to form the names of Charanas who 
read and preserve these works. Never, he says (IV. 
2. 66.), use the derivative, which would be the 
title of a work, in the case of hymns (chhandas) 
or BrMimanas. Do not call a work proclaimed 
by Katha, Natham, but only speak of Kathas, i. e. 
those who hand down the works proclaimed by Katha. 
Another still more significant restriction is made 
by Phnini. With reference to modern works, he 
says, you may use the neuter in the singular or 
plural, instead of the plural of the masculine. The 
Brahmanas taught by Y^jnavalkya may be spoken 
of as such. But the ancient Brahmanas, first pro- 
claimed by Bhallava &c., can only be spoken of as 
“ the BhMlavins” (Bhallavidm), because it is only in 
the tradition of his descendants that the works of 
Bhallava and other ancient sages may be said to live. 

However we examine the ancient Sanskrit phra- 
seology with regard to books and their authors, we 
invariably arrive at the same results. In the most 
ancient literature, the idea even of authorship is ex- 
cluded. Works are spoken of as revealed to and com- 
municated by certain sages, but not as composed by 
them; In the later literature of the Br&hmana and 
Sfitra period the idea of authorship is admitted, 
but no trace is to be found anywhere of any books 
being committed to writing. It is possible I may have 
overlooked some words in the Br&hmaiias and Sfitras, 
which would prove the existence of written books 
previous to P4nini. If so, it is not from any wish to 
suppress them. I believe, indeed, that the Brahmanas 
were preserved by oral tradition only, but 1 should 
feel inclined .to claim an acquaintance with the art of 
writing for the authors of the Sfitras. And there is 
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one word ivhich seems to strengthen such a supposi- 
tion. .We find that several of the Sfitras are divided 
into chapters called patalas. This is a word 
never used for the subdivisions of the Br^hmanas. 
Its meaning is a covering, the surrounding shin or 
membrane ; it is also used for a tree. If so, it would 
seem to be almost synonymous with Izber and 
and it would mean after meaning originally a 

sheet of paper made of the surrounding bark of trees. 
If writing came in towards the latter half of the 
Sfitra period, it would no doubt be applied at the 
same time to reducing the hymns and Brfihmanas 
to a written form. Previously to that time, however, 
we are bound to maintain that the collection of the 
hymns, and the immense mass of the Br&hmana lite- 
rature, were preserved by means of oral tradition 
only.^ 

^ See Boelitlingk, Ein Paar Worte zur Frage iiber das Alter 
der Schrift in Indien. Bulletin, T, L p. 347-— 353. 
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CHAPTER lY. 

THE CHHANDAS PEEIOD. 

The three periods of Yedic literature which we have 
examined, the Sutra, Br5hmana, and Mantra periods, 
all point to some earlier age which gave birth to the 
poetry of the early Rishisr There was a time, doubt- i 
less, when the songs which were collected with such 
careful zeal in the Mantra period, commented upon 
with such elaborate pedantry during the Br5hmana 
period, and examined and analysed with such minute 
exactness during the Shtra period, lived and were 
understood without any effort by a simple and pious 
race. There was a time when the sacrifices, whicfi 
afterwards became so bewildering a system of cere- 
monies, were dictated by the free impulse of the 
human heart, by a yearning to render thanks to some 
Unknown Being, anti to repay, in words or deeds, a 
debt of gratitude, accumulated from the first breath 
of life. There was a time when the poet was the 
leader, the king, and priest of his family or tribe, 
when his songs and sayings were listened to in an- 
xious silence and with implicit faith, when his prayers 
were repeated by crowds who looked up to their 
kings and priests, their leaders and judges, as men 
better, nobler, wiser than the rest, as beings nearer 
to the gods in proportion as they were raised above 
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the common level of mankind. These men themselves 
living a life of perfect freedom, speaking a language 
not yet broken by literary usage, and thinking 
thoughts unfettered as yet by traditional chains, 
were at once teachers, lawgivers, poets, and priests. 
There is no very deep wisdom in their teaching, 
their laws are simple, their poetry shows no very 
high flights of fancy, and their religion might be told 
in a few words. But what there is of their language, 
poetry, and religion has a charm which no other period 
of Indian literature possesses; it is spontaneous, 
original, and truthful. 

We cannot say this of all the hymns; nay, the greater 
portion of what we now possess of Vedic poetry must, 
no doubt, be ascribed to a secondary period, the so- 
called Mantra period. But after we have discarded 
what bears the stamp of a later age, there remains 
enough to give us an idea of an earlier race of Vedic 
poets. It is true, no doubt, in one sense, that even 
those earliest specimens of Vedic poetry belong, as has 
been said by Bunsen, to the- modern history of the 
.hnman race. Ages must have passed before the 
grammatical texture of the Vedic Sanskrit could 
have assumed the consistency and regularity which it 
shows throughout. Every tense, every mood, eveiy 
number and person of the verb is fixed, and all the 
terminations of the cases are firmly established. 
Every one of these terminations was originally an in- 
dependent word with an independent meaning. Their 
first selection was more dr less the result of individual 
choice, their technical .character the result of long 
usage. There was more than one word for J, and 
more than one expression for the verb Jo be. The 
selection of mi, as the termination of the first person 
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singular, the selection of as in the sense of to he, and 
the joining of the two so, to produce the auxiliary 
verb asmi^ 1 am, all this was a conventional act, the 
act of one or two individuals, fixed by circumstances 
which were more or less accidental. If, then, we find 
the same combination in the ancient Greek ecr/x./, and 
the modern Lithuanian esmi, it is clear that the origin 
of that form goes back to times long anterior to the 
separate existence of Sanskrit, Greek, and Lithuanian. 
As soy, suis, and so7io are modern modifications that 
point back to an earlier type, the Latin sum, the 
Sanskrit asmi, Greek s(ry.{, Lithuanian esmi, are like- 
wise but the modern representatives of some earlier 
typical form, which existed in the undivided language 
of the Aryan race. 

The same applies to the religion of the Veda. 
Words like deva for ‘god’ mark a ihore than secondary 
stage in the grammar of the Aryan religion. To use 
the root ‘ to shine,’ with reference to the heavenly 
bodies, was the result of a free choice. There were 
other roots which might have been used instead. Nor 
was it by any means a necessity that the presence of 
a Divine Power should be felt exclusively in the 
bright manifestations of nature. All this was the 
result of a historical growth ; and the early periods of 
that growth had passed away long before the Rishis 
of India could have worshipped their Devas or their 
bright beings, with sacred hymns and invocations. 

Prom this point of view the Vedic language and 
poetry may be ascribed to a modern or^secondary 
period in the history of the world, if only it be under- 
stood that what preceded that period in India, or in 
any other part of the Aryan world, is lost to us beyond 
the hope of recovery, and that, therefore, to us the 
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Yeda represents the most ancient chapter in the his- 
tory of the human intellect. We find no traces in 
the Veda, or in any Aryan work, of a growing lan- 
guage, growing in the sense in which some of the 
Turanian languages may be said to be still growing 
at the present day.^ The whole grammatical mecha- 
nism is finished, the most complicated forms are sanc- 
tioned, and the only changes of which the Aryan 
speech, arrived at the point where we find it in the 
Veda, admits, are those of gradual decay and recom- 
position. Nor do we find any traces, in the Veda, of 
a growing religion. We look in vain for the effect 
produced on the human mind by the first rising of 
the idea of God. To the poets of the Veda that idea is 
an old and familiar idea ; it is understood, never ques- 
tioned, never denied. We shall never hear what was 
felt by man when the image of God arose in all its ma- 
jesty before his eyes, assuming a reality before which 
all other realities faded away into a mere shadow. 
No whisper will ever reach, us of that sacred colloquy 
when God for the first time spoke to man, and man 
. to God ; when man within his own heart heard that 
still small voice through which the father of mankind 
revealed himself to all his children, to the Jew first, 
and also to the Gentile ; and when God received the 
first response from human lips: “Who art thou, 
Lord?” That first recognition of God, that first 
perception of the real presence of God — a perception 
without which no religion, whether natural or revealed, 
can exist or grow, — belonged to the past when the 
songs of the Veda were written. The idea of God, 

* See my Letter on the Classification of the Turanian lan- 
guages, p. 30. 



ANTECEDENT ELEMENTS. 


529 - 





tliougli never entirely lost, had been clouded over by 
errors. The names given to God had been changed 
to gods, and their real meaning had faded away from 
the memory of man. Even the earliest hymns of the 
Veda are not free from mythological phraseology. 
How far the poets retained a vague consciousness of 
the original purport of the names of the gods is diffi- 
cult to say. To our eyes the science of language has 
disclosed the smallest fibres in the tissue of these 
names, and allowed us an insight into the darkest 
secrets of their growth. We can see namma, where even 
the most keen-sighted native could discover nothing 
but numina. Sometimes, however, we feel surprised at 
the precision with which even such modern writers as 
Kumarila are able to read the true meaning of their 
mythology. When Kum^rila is hard pressed by his 
opponents about the immoralities of his gods, he 
answers with all the freedom of a comparative mytho- 
logist ‘ : “ It is fabled that Praj&pati, the Lord of 
Creation, did violence to his daughter. But what 
does it mean ? Praj&pati, the Lord of Creation, is a 
name of the sun ; and he is called so, because he pro- 
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tects all creatures. His daughter Ushas is the dawn. 

' And when it is said that he was in love with her, this 
only means that, at sunrise, the sun runs after the 
dawn, the dawn being n,t the same time called the 
daughter of the sun, because she rises when he ap- 
proaches. In the same manner, if it is said that 
Indra was the seducer of AhalyS., this does not imply 
that the god Indra committed such a crime ; but Indra 
means the sun, and Ahaly4 (from ahan and li) the 
night ; and, as the night is seduced and ruined by the 
sun of the morning, therefore is Indra called the 
paramour of Ahaly^.” 

But in spite of the mythological character which 
the religion of India has assumed in the Veda, in spite 
of other traces which show that even its most pri- 
mitive hymns rest on numerous underlying strata 
of more primitive thoughts and feelings, we should 
look in vain, in any other literature of the Aryan na- 
tions, to Greece or Rome, for documents from which 
to study that important chapter in the history of 
mankind which we can study in the Veda, — the 
transition from a natural into an artificial religion. 

in a history of Sanskrit literature the Ghhandas 
period, though the most interesting from a philoso- 
phical point of view, can occupy but a small place. 
It is represented by a very limited literature, by those 
few hymns which show none of the signs of a more 
modern origin which we discussed when treating on 
the Mantra period. Their number will necessarily 
vary according to the rules which critics follow 
in testing the age and character of earlier and 
later hymns. This critical separation can be carried 
out successfully only after a comprehensive exami- 
nation of the leading ideas of the whole Vedic poetry, 
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and it could not be attempted within the small com- 
pass of this work. All I can do in this place is to 
give a few hymns which in thought and language re- 
present the general character of genuine Vedic poetry, 
and to contrast them with some other hymns which 
decidedly belong to a later period. 

The following hymn is ascribed to Manu Vaiva- 
svata : viii. 30. 

1. Among you, 0 gods, there is none that is small, 
none that is young : you all are great indeed. 

2. Be thus praised, ye destroyers of foes, you who 
are thirty and three, you the sacred gods of Manu. 

3. Defend us, help us, bless us ! do not lead us far 
away from the path of our fathers, from the path of 
Manu ! 

4 : You who are here, 0 gods, all of you, and wor- 
shipped by all men, give us your broad protection, 
give it to cow and horse. 

There is nothing striking, nothing that displays 
any warmth of feeling or power of expression in this ^ 
hymn. The number of thirty-three, assigned to the 
gods of Manu, would rather tend to refer its com- 
position to a time when the gods of old had 
been gathered up and had been subjected to a 
strict census. Nevertheless, the hymn is simple 
and primitive in thought and language ; and the fact 
of its being ascribed to Manu Vaivasvata shows that 
the Brahmans themselves looked upon it as a relic of 
one of their earliest sages. That Manu himself should 
be mentioned in the hymn seems to have caused no 
scruple to the Brahmans ; nor is it any real difficulty 
from our own point of view. No man of the name of 
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Manu ever existed. Manu was never more than a name 
— one of the oldest names for man ; and it was given 
in India, as elsewhere, to the supposed ancestor or an- 
cestors of the human race. The Brahmans, however, 
like most Aryan nations, changed the appellative into a 
proper name. They believed in a real Manu , or in seve- 
ral real Manus, to whom they assigned various cogno- 
mina, such as V^isaiSvata, Apsava (Rv. ix. 7. 3), 
S^mvarana (Rv. ix. 6. 5). All of these they natu- 
rally counted as among the earliest of human Rishis ; 
and the hymns which they ascribed to them must 
have belonged in their eyes to the earliest and most 
important class. 

In one sense it is true, no doubt, that invocations 
of all the gods, the Visve Devas ^ as they are called, 
represent a later phase of thought than invocations 
of single deities. Nevertheless, there is nothing to 
show that this comprehensive, view of all the deities 
belongs to an age later than that which gave rise to 
the most ancient hymns which we possess, and which 
celebrate the power and majesty of individual deities, 
such as. Varuna, Indra, Agni (fire), the Maruts (the 
winds), Ushas (dawn), &c. When .these individual 
gods are invoked, they are not conceived as limited 
by the power of others, as superior or inferior in 
rank. Each god is to the mind of the supplicant as 
good as all the gods. He is felt, at the time, as a 
real divinity — as supreme and absolute, in spite of the 
necessary limitations which, to our mind, a plurality 
of gods must entail on every single god. All the 
rest disappear for a moment from the vision of 

^ Visve Devah, though treated as a plural, has sometimes the 
meaning of a pluralis majestatieus. See Ewald, Ausfuhrliches 
Lehrbuch, § 178, b. 
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the poet, and he only who ^is to fulfil their desires 
stands in full light before the eyes of the worshippers. 
“ Among you, 0 gods, there is' none that is small, none 
that is young ; you are all great indeed,” is a sentiment 
which, though, perhaps, not so distinctly expressed 
as by Mann Vaivasvata, nevertheless, underlies all 
the poetry of the Veda. Although the gods are 
sometimes distinctly invoked as the great and the 
small, the young and the old (Rv. i. 27. 13), this is 
only an attempt to find the most comprehensive ex- 
pression for the divine powers, and nowhere is any of 
the gods represented as the slave of others. It would 
be easy to find. In the numerous hymns of the Veda, 
passages in which almost every single god is repre- 
sented as supreme and absolute. In the first hymn 
of the second Mandala, Agni is called the ruler of the 
universe^, the lord of men, the wise king, the father, 
the brother, the son, the friend of men^* ; nay, all the 
powers and names of the others are distinctly ascribed 
to Agni. The hymn belongs, no doubt, to the modern 
compositions ; yet, though Agni is thus highly exalted 
in it, nothing is said to disparage the divine character of 
the other gods. . Indra is celebrated as t.he strongest 
god in the hymns as well as in the Br^hmanas, and the 
burden of one of the songs of the tenth book® is “ Yi^va- 
smfid Indra uttarah,” “ Indra is greater than all.” Of 
Soma it is said that he was born great, and that he 
conquers every one.'* He is called the king of the 
world®, he has the power to prolong the life of men®, 

* ^ 8. See Nirukta-pari- 

sishta, i. 

2 *ii. 1. 9. 3 X. 86. 

^ ix. 59. ^ jx. 96. lO.j blmvaiiasya raja. 

^ ix. 96. 14. 
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and in one sense he is called the king of heaven and 
earth, of Agni,, of Shrya, of Indra, and of Vishnu,^ 

Ilf we read the next hymn, which is addressed to 
Varuna (oupavog), we perceive that the god here in- 
voked is, to the mind of the poet, supreme and al- 
mighty. Nevertheless, he is one of the gods who is 
almost always represented in fellowship with another, 
Mitra; and even in our hymn there is one verse, 
the sixth, in which Varuna and Mitra are invoked in 
the dual. Yet what more could human language 
achieve, in trying to express the idea of a divine 
and supreme power, than what our poet says of 
Varuna ; — “ Thou art lord of all, of heaven and 
earth.” Or, as is said in another hymn (ii. 37. 10.), 
“Thou art the king of all; -of those who are gods, 
and of those who are ■men.”| Nor is Varuna repre- 
sented as the Lord of nature only. He knows 
the order of nature, and upholds it ; for this is what 
is meant bv dhritavrata. ^ Varuna, therefore, knows 
the twelve months, and even the thirteenth ; he knows 
■the course of the wind, the birds in the air, and the 
ships of the sea. He knows all the wondrous .works 
of nature, ai^d he looks not only into the past but into 
the future also. | But, more than all this, Varuna 
watches over the order of the moral world. The poet 
begins with a confession that he has neglected the 
works of Varuiia, that he has offended against his 
laws. He craves his pardon ; he appeals in self- 
defence to the weakness of human nature ; he depre- 
cates death as the reward of sin. His devotion is all 

> ix. 96. 5. : 

2 Vrata means what must be done, and these Vratas or laws„are 
not to be 'shaken (aprachyutajV^usT “they rest “cjff'Varuna as 
on a rock.” (Rv. ii, 28. 8.) 
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lie has wherewith to appease the anger of his god ; and 
how natural the feeling, when he hopes to soothe the 
god by his prayers as a horse is soothed by kind 
words. The poet has evidently felt the anger of 
Yaruna. His friends, wishing for booty elsewhere, 
have left him, and he knows not how to bring back 
Yaruna, who is the only giver of victory. He de- 
scribes the power of his god, and he praises him chiefly 
as the guardian of law and order. Like a true 
child of nature, he offers honey, sweet things, which 
the god is sure to like, and then appeals to him as to 
a friend: “Now be good, and let us speak together 
again.” This may seem childish, but there is a real 
and childish faith in it ; and, like all childish faith, it 
is rewarded by some kind of response. For, at that 
very moment, the poet takes a higher tone. He 
fancies he sees the god and his chariot passing by ; 
he feels that his prayer has been heard. True, there 
is much that is human, earthly, coarse, and false in 
the language applied to the deity as here invoked under 
the name of Yaruna. Yet there is something also in 
these ancient strains of thought and faith which moves 
and cheers our hearts even at this great distance of 
time; and a wise man will pause before he ascribes 
to purely evil sources what may be, for all we know, 
the working of a love and wisdom beyond our own. j 

The hymn is ascribed to Sunah&epha, according to 
the legend of the later Brdhraanas, the victim offered 
to Yaruna by his own father Ajigarta Saiiyavasi. 
(Seep. 413.)' 

1. However we break thy laws from day to day, 
men as we are, 0 god, Yaruna, 

2. Do not deliver us unto death, nor to the blow 
of the furious ; nor to the anger of the spiteful ! 

M-.U 
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3. To propitiate thee, 0 Varuna, we bind thy 
mind with songs, as the charioteer a weary steed, 

■ 4. Away from me they flee dispirited, intent only 
on gaining wealth ; as birds to their nests. 

5. When shall we bring hither the man who is 
victory to the warriors, when shall we bring Varuna, 
the wide-seeing, to be propitiated ? 

[6. This they take in common with delight, Mitra 
and Varuna; they never fail the faithful giver.] 

7. He who knows the place of the birds that fly 
through the sky, who, on the waters knows the 
ships, — 

8. He, the upholder of order, who knows the 
twelve months with the ofiepring of each, and knows 
the month^ that is engendered afterwards, — 

9. He who knows the track of the wind®, of the 
wide, the bright, and mighty; and knows those who 
reside on high®, — 

10. He, the upholder of order, Varuna sits down 
among his people ; he, the wise, sits there to 
govern. 

11. From thence perceiving all wondrous things, 
he sees what has been and what will be done. 

12. Maybe, the wise son of time (aditya), make 
our paths straight all our days ; may he prolong our 
lives ! 

13. Varuna, wearing golden mail, has put on his 
shining cloak ; the spies^ sat down around him. 

^ The thirteenth or intercalary month ; see page 212, 

2 Ev. vii, 87. 2., the wind is called the breath of Varuna. 

^ The gods. 

4 These spies or watchers ai'e most likely the other Adityas, of 
whom it is said (ii. 27. 3.) that “they see into what is evil and 
what is good, and that everything, even at the greatest distance, is 
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14. The god, whom the scoffers do not provoke, 
nor the tormentors of men, npr the plotters of mis- 
chief, — • 

15. He, who gives to men glory, and not half 
glory, who gives it even to our own bodies, — 

16. Yearning for him, the far-seeing, my thoughts' 
move onwards, as fcine move to their pastures. 

17. Let us speak together again, because my honey 
has been brought : thou eatest what thou likest, like a 
friend.* 

18. Now I saw the god who is to be seen by all, 
I saw the chariot above the earth : he must’ have 
accepted my prayers. 

19. 0 hear this my calling, Yaruna, be gracious 
now ; longing for help, I have called upon thee. 

20. Thou, 0 wise god, art lord of all, of heaven 
and earth ; listen on thy way. 

21. That I may live, take from me the upper rope, 
loose the middle, and remove the lowest ! 

This one hymn to Varuna would be sufficient to 
show the mistake of those who deny the presence of 
moral truths in the ancient religions of the world 
and, more particularly, in the so-called nature-woi*- 
ship of the Aryans. On the contrary, whatever we 
find of moral sentiments in those ancient hymns 
is generally as true to-day as it was thousands of 
years ago ; while what is false and perishable in them 

near to tliem.” With them the right is not distinguished from the 
left, nor the east, nor the west.” (Rv. ii. 27. 11.) See Roth, Zeit- 
schrift der Deutschen Morgenlandischen Gesellscbaft, vi. 72. 

^ Hotri does not mean friend, but the priest who is chosen to 
invite the gods. Perhaps it means poet and priest in a more 
general sense than in the later hymns. 
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has reference to the external aspects of the deity, and 
to his supposed working in nature. The key-note of all 
religion, natural as well as revealed, is present in the 
hymns of the Veda, and never completely drowned by 
the strange music which generally deafens our ears 
when we first listen to the wild echoes of the heathen 
worship, There is the belief in God, the perception of 
the difference between good and evil, the conviction 
that God hates sin, and loves the righteous. We can 
hardly speak with sufficient reverence of the dis- 
covery of these truths, however trite they may 
appeat to ourselves ; and, if the name of revelation 
seems too sacred a name to be applied to them, 
that of discovery is too profane, for it would 
throw the vital truths of all religion, both an- 
cient and modem, info the same category as the 
discoveries of a Galileo or a Newton. Theologians 
may agree in denying that any man in possession of 
his reason can, without a crime, remain ignorant of 
God for any length of time. Missionaries, however, 
who held and defended this opinion, have been led to 
very different convictions after some intercourse with 
savage tribes. Dobrizhoffer*, who was for eighteen 
years_a Missionary in Paraguay, states that the lan- 
guage of the Abipones does not contain a single word 
which expresses God or a divinity. Penafiel, a Jesuit 
theologian, declared that there were many Indians 
who, on being asked whether, during the whole 
course of their lives they ever thought of God, 
replied,- wo, never. Dobrizhoffer says, “ Travelling 
with fourteen Abipones, I sat down by the fire in the 
open air, as usual on the high shore of the E,iver 

^ Dobrizhoffer, Account of the Abipones, vol. ii. p. 58 . 
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Plata. The sky, which was perfectly serene, de- 
lighted ouj eyes with its twinkling stars. I began a 
conversation with the Cacique Ychoalay, the most 
intelligent of all the Abipones I have been acquainted 
with, as well as the most famous in war. ‘ Do you 
behold,’ said I, ‘ the splendour of Heaven, with its 
magnificent arrangement of stars ? Who can sup- 
pose that all this is produced by chance ? Whom do 
you suppose to be their creator and governor? 
YTiat were the opinions of your ancestors on the sub- 
ject?’ ‘ My father,’ replied Ychoalay, readily and 
frankly, ‘ our grandfathers and great-grandfathers, 
were wont to contemplate the earth alone, solicitous 
only to see whether the plain afforded grass and 
water for their horses. They never troubled them- 
selves about what went on in the Heavens, and who 
was the creator and governor of the stars.’” The 
Guaranies, who had an expression for the supreme 
Deity whom they call tupa, a word composed of two 
particles — tu, a word of admiration, and pa, of interro- 
gation, nevertheless worshipped only an evil spirit. 
Let us turn our eyes from the Indians of America to 
the Indians of India, and we shall perceive the immense 
distance by which these noble races are separated 
from the savage tribes to whom our Missionaries are 
still trying, and trying in vain, to impart the first 
principles of religion. • The language of their simple 
prayers is more intelligible to us than anything we 
find in the literature of Greece and Rome, and there 
are, here and there, short expressions of faith and 
devotion in which even a Christian can join without 
irreverence. If the following were not addressed tc 
Varuna, one of the many names of the deity, ii 
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would seem to contain nothing strange or offensive to 
our ears : ^ 

1. Let me not yet, 0 Varuna,. enter into the 
house of clay ; have mercy, almighty, have mercy ! 

2. If I go along trembling, like a cloud driven by 
the wind.; have mercy, almighty, have mercy! • 

3. Through want of strength, thou strong and 
bright god, have I gone to the wrong shore ; have 
mercy, almighty, have mercy! 

4. Thirst came upon the worshipper, though he 
stood in the midst of the tvaters; have mercy, 
almighty, have mercy ! 

5. Whenever we men, 0 Varuna, commit an 
offence before the heavenly host ; whenever we break 

, thy law through thoughtlessness; have mercy, al- 
mighty, have mercy I 

Here we have the two ideas, so contradictory to the 
human understanding, and yet so easily reconciled in 
every human heart God has established the eternal 
laws of the moral world, and yet he is willing to forgive 
those who offend against them ; just, yet merciful ; 
a judge, and yet a father. “ He is merciful even to 
him who has committed sin.”"^ 

The nest hymn allows us a still deeper insight 
into the strange ideas which the Rishis had formed 
to themselves as to the nature of sin. (Ev. vii. 86.) 

1. Wise and mighty are the works of him who 
stemmed asunder the wide firmaments. He lifted on 
high the bright and glorious heaven ; he stretched 
out apart the starry sky and the earth. 

* Er. vii. 87. 7. yah inrilayi,ti chakrushe chit agah. 
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2. Do I say this to mj own soul ? How can I get 
unto Varuna ? Will he accept my offering without 
displeasure? When shall I, with a quiet mind, see 
hiin propitiated ? 

3. I ask, 0 Varuna, wishing to know this my sin. 

I go to ask the wise. The sages all tell me the same : 
Varuna it is who is angry with thee. 

4. Was it an old sin, 0 Varuna, that thou wishest 
to destroy thy friend, who always praises thee ? Tell 
me, thou unconquerable lord, and I will quickly turn 
to thee Avith praise, freed from sin. 

7. Absolve us from the sins of our fathers, and 
from th'ose which we comnfitted Avith our OAvn bodies. 
Release Vasishtha*, 0 king, like a thief Avho has 
feasted on stolen cattle ; release him like a calf from 
the rope. * . 

6. It Avas not our OAvn doing, 0 Varuna, it was 
necessity, an intoxicating draught, passion, dice, 
thoughtlessness. The old is near to mislead the 
young; even sleep brings unrighteousness. 

7. Let me Avithout sin give satisfaction, like a 
slave to the bounteous lord, the god, our support. 
The lord god enlightened the foolish ; he, the Avisest, 
leads his worshipper to wealth. 

8. 0 lord, Varuna, may this song go well to thy ’ 
heart ! May Ave prosper in keeping and acquiring ! 
Protect us, 0 gods, ahvays with your blessings ! 

These ideas preponderate in hymns addressed to 
Varuna, but they likewise occur in the prayers to the 
other gods. Varuna is one of the Adityas, the sons 
of time, the Kroniones, the heavenly gods. The 
hymns addressed to these Adityas in general are full 

* Name of the poet. 
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of moral sentiments, because these gods are believed 
to protect men, not only against the assaults of 
nature, against disease and suffering, but also against 
the temptations of sin. 

Ev. viii. 13. 14. “ May evil betide him, the curs- 

ing mortal, the enemy who, double-tongued, would 
deal us a felon’s blow. 

15. You gods are with the righteous; you know 
men in their hearts. Come to the true man, and to 
the false, ye Vasus ! 

16. We implore the protection of the mountains, 
and the protection of the waters.^ . Heaven and earth, 
remove from us all evil. 

17. Carry us, 0 Vasus, by your blessed protection, 
as it were in your ship, aeross all dangers. 

18. To our offspring, to our race, and thus to our- 
selves, make life longer to live, ye valiant Adityas ! 

21. 0 Mitra, Aryaman, Varuna, and ye Winds, 
grant us an abode free from sin, full of men, glorious, 
with three bars. 

22. We, who are but men, the bondsmen of death, 
prolong our time well, 0 Adityas, that we may live ! 

• Indra, one of the principal gods of the Veda, is 
likewise invoked, together with the Adityas, as a god 
who may pardon sin. Whatever sin we have com- 
mitted against you^,” the poet says, “ let us obtain, 0 
Indra, the broad safe light of day ; let not the long 
darkness come upon us!” Indra is clearly conceived 
as a moral being in the following verse (Ev. viii. 21. 
14.): 

“ Thou never findest a rich man ' to be thy friend ; 

» Ev. viii. 31. 10. 2 Ev. ii. 27. 14. 



543 


HYMN TO INDEA. 

wine-swillers despise thee. But ■when thou thunderest, 
when thou gatherest (the clouds), then thou art 
called like a father.” 

Out of a large number of hymns addressed to the 
same god, we select one that is ascribed to Vasishtha. 
(Rv. vii. 32.) 

1. Let no one, not even those who worship thee, 
delay thee far from us ! Even from afar come to our 
feast ! Or, if thou art here, listen to us ! 

2. For these who here make prayers for thee, sit 
together near the libation, Jike flies round the honey. 
The worshippers, anxious for wealth, have placed 
their, desire upon Indra, as we put our foot upon a 
chariot, 

3. Desirous of riches, I call him who holds the 
thunderbolt with his arm, and who is a good giver, 
like as a son calls his father. 

4. These libations of Soma, mixed with niilk, have 
been prepared for Indra: thou, armed with the 
thunderbolt, come with the steeds to drink of them 
for" thy delight ; come to the house ! 

5. May he hear us, for he has ears to hear. • He 
is asked for riches ; will he despise our prayers ? He 
could soon give hundreds and thousands; — no one 
could check him if he wishes to give. 

6. He who prepares for thee, 0 Vritra-killer, deep 
libations, and pours them out^ before thee, that hero 
thrives with Indra, never scorned of men. 

1 Dhavaii is explained as a neuter verb hy tbe commentary, 
“ he -who runs towards thee.” Dharati, however, is a technical 
term, applied to the libations of the 8oma-juice, as may be seen, 
Rv. viii, 1. 17. “ Sota hi somam adribhih a im enam apsu dhi- 

vata,” “Press the Soma with stones, make it run into the 
water.” 
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7. Be thou, 0 mighty, the shield of the mighty 
(Vasishthas) when thou drivest together the fighting 
men. Let us share the wealth of him whom thou 
hast slain; bring us the household of him who is 
hard to vanquish. 

8. Offer Soma to the drinker of Soma, to Indra, 
the lord of the thunderbolt ; roast roasts ; make him 
to protect us : Indra, the giver, is a blessing to him 
who gives oblations. 

9. Do not grudge, ye givers of Soma ; give 
strength^ to the great god, make him to give wealth! 
He alone who perseveres^ conquers, abides, and flou- 
rishes ; the gods are not to be trifled with. 

10. No one surrounds the chariot of the liberal 
worshipper, no one stops it. He whom Indra pro- 
•tects and the Maruts, he will come into stables full 
of cattle. 

11. He will, when fighting, obtain spoiH, 0 Indra, 
the mortal, whose protection thou shouldst be. 0 
hero, be thou the protection of our chariots, and of 
our men I 

; ' 12. His share is exceeding great, like the wesilth 
of a' winner. He who is Indra with his steeds, him 
no enemies can subdue ; may he give sti-ength to the 
sacrificer ! 

13. Make for the sacred gods a hymn that is not 
small, that is well set and beautiful I Many snares 
pass by him who abides with Indra through his 
sacrifice. 

1 Daksbata is construed with the dative, and the ciBsura for- 
bids to join mahe with r^je. A similar construction occurs vii. 
97. 8., Daksbayjaja daksbata, where the commentator explains it 
rightly. 

^ This verse shows signs of a later origin; the ideas are taken 
from the preceding verse. 



545 


HYMrar TO INDBA. 

14. What mortal dares to attack him ^Yho is rich 
in thee ? Through faith in thee, 0 mighty, the 
strong acquires spoil in the day of battle. 

15. Stir us mighty Yasishthas in the slaughter of 
the enemies, stir us who give their dearest treasures. 
Under thy guidance, 0 Harya^va, we shall with our 
wise counsellors overcome all hardships. 

16. To thee belongs the lowest treasure ; thou 
rearest the middle treasure ; thou art king always of 
all the highest treasure ; no one withstands thee in 
the flock. 

17. Thou art well known as the benefactor of 
^ every one, whatever battles there be. Every one of 

these kings of the earth implores thy name, when 
wishing for help. 

18. If I were lord of as much as thou, I should 
support the sacred bard, thou scatterer of wealth, I 
should not abandon him to misery. 

19. I should award wealth day by day to him who 
magnifies, I should award it to whosoever it be.* We 
have no other friend but thee, no other happiness, 
no other father, 0 mighty ! 

20. He who perseveres acquires spoil with his wife 
as his mate ; I bend Indra, who is invoked by many, 
for you, as a wheelwright bends a wheel made of 
strong wood. 

21. A mortal does not get riches by scant praise : 
no wealth comes to the grudger. The strong man it 
is, 0 mighty, who in the day of battle is a precious 
gift to thee like as to me’. 

22. We call for thee, 0 hero, like cows that have 

^ According to the commentator Ktihacliidvid means wliere- 
ever lie be.” It may perhaps mean the ignorant. 
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not been milked ; we praise thee as ruler of all that 
moves, 0 Indra, as ruler of all that is immovable. 

23. Thei’e is no one like thee in heaven or earth ; 
he is not born, and will not be born. 0 niighty Indra, 
we call upon thee as we go fighting for cows and 
horses., 

24. Bring all this to those who are good, 0 Indra, 
be they old or young^ ; for thou, 0 mighty, art the 
rich of old, and to be called in every battle. 

25. Push away the unfriendly, 0 mighty, make 
us treasures easy to get ! Be the protector of our- 
selves in the fight, be the cherisher of our friends ! 

26. Indra, give wisdom to us, as a father to his 
sons. Teach us in this path, let us living see the sun 1 

27. Let not unknown wretches, evil- dis})osed and 
unhallowed, tread us down. Through thy help, 0 
hero, let us step over the rushing eternal waters ! 

In this hymn Indra is clearly conceived as the su- 
preme god, and we can hardly understand how a.people 
who had formed so exalted a notion of the deity and 
embodied it in the person of Indra, could, at the same 
sacriBce, invoke other gods with equal praise. When 
Agni, the lord of fire, is addressed by the poet, he 
is spoken of as the first god, not inferior even 
to Indra. While Agni is invoked, Indra is for- 
gotten; there is no competition between the two, 
nor any rivalry between them or other gods. This 
is a most important feature in the religion of the 
Veda, and has never been taken into consideration 
by those who have written on the history of ancient 
polytheism. 


* Jyayah stands foi' jyayasali. 
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There are other hymns, again, in which the irotion 
of a deity is much less prominent. Indra is there 
represented like a hero fighting against enemies. He 
is liable to defeat, his heart fails him in the combat, 
and though at last he invariably conquers, he does 
so rather by an eifort than by the mere assertion of 
his power. | Agni, again, in many hymns, is simply 
described as a power of nature, as the fire such as it 
is seen in heaven and on earth. Many things that 
have become to us familiar, struck the poets of the 
Veda as wonderful and mysterious. They describe 
the power of the fii’e with an awe which, to the 
natural philosopher of the present day, must appear 
childish. The production of fire by the friction of 
wood, or its sudden descent from the sky in the form 
of lightning, is to them as marvellous as the birth of 
a child. They feel their dependence on fire ; they 
have experienced what it is to be without it. They 
w'ere not yet acquainted with lucifer matches, and 
hence, when describing the simple phenomena of fire, 
they do it naturally with a kind of religious reverence. 
The following verses, taken from a hymn of Yasishtha 
(vii. 3.) may serve as a specimen : 

“Neighing like a horse that is greedy for food, when 
it steps out from the strong prison; — then the 
wind blows after his blast ; thy path, 0 Agni, is dark 
at once. * 

^ Tlie construction of this verse is very abrupt, particularly the 
transition from the simile of the horsey which is put in the third 
person, to the address to Agni in the second person. The idea, how- 
ever, is clear. Agni, the fire, when first ligiited, is compared with 
a neighing horse, on account of the crackling noise. He is greedy 
for food as soon as he steps out of his prison, viz.^ from the wood 
from which fire is produced by friction, like a lioi’se stepping 
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0 Agni, thou from whom, as a new-born male, 
undying flames proceed, the brilliant smoke goes to- 
wards the sky, for as messenger thou art sent to 
the gods. 

Thou whose power spreads over the earth in a mo- 
ment when thou hast grasped food with thy jaws, — 
like a dashing army thy blast goes forth ; with thy 
lambent flame thou seemest to tear up the grass. 

Him alone, the ever-youthful Agni, men groom, 
like a horse in the evening and at dawn ; they bed 
him as a stranger in his couch; the light of Agni, 
the worshipped^ male, is lighted. 

Thy appearance is fair to behold, thou brightfaced 
Agni, when like gold thou shinest at hand; thy 
brightness comes like the lightning of heaven ; thou 
showest splendour like the bright sun.” 

The human, and afterwards divine qualities 
ascribed to Agni arise chiefly from his character as 
messenger between gods and men, or, as high-priest, 
when he is supposed to carry the oblation to the gods. 
It is one of the most favourite themes of the Yedic 
poets, .though perhaps of the modern rather than 
of the ancient, to celebrate Agni as a priest, as 
endowed with all priestly powers, and enjoying 
all the honorific titles given to thei various persons 
who minister at the great sacrifices, j The following 
hymns, one of Vatsa (Rv. viii, 11.), the other of 
Gotaraa (Rv. i. 74.), are rather simple as compared 
with others of the same class, though there are ex- 

out of Ins stable. Then the wind is supposed to kindle the blaze 
of the fire, and as the path of the horse is darkened by dust, the 
path of Agni is darkened by smoke. 

^ Ahuta is used in the general sense of worshipped, well at- 
tended, with special reference to a guest. Cf. Hv. i. 44. 4. 
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pressions in both which indicate their more modern 
character. 

1. Thou, Agni, art the guardian of sacred rites : 
thou art a god among mortals ^ ; thou art to be praised 
at the sacrifices. 

2. Thou strong Agni, art to be praised at the fes- 
tivals, thou who like a charioteer earnest the offerings 
to the gods. 

3. Fight and drive thou away from us the fiends, 
0 J&tavedas, the ungodly enemies, O Agni ! 

4. Thou, J^tavedas, desirest not the offering of a 
hostile man, be it ever so nigh to thee. 

5. We mortals and sages worship the great name 
of thee, the immortal J&tavedas. 

6. We sages call the sage to help, we mortals call 
on the god for protection, we call on Agni with songs. 

7. May the poet draw thy mind even from the 
most distant abode with the song that longs for thee, 
0 Agni. 

8. Thou art the same in many places, a lord among 
all people : we call upon thee in battles. 

9. In battles we call upon thee, Agni, for help when 
we want strength ; we call in struggles upon the giver 
of precious gifts. 

10. Thou art ancient, to be praised at the sacrifices ; 
thou sittest as priest from of old and to-day. Reple- 
nish thy own body, 0 Agni, and grant happiness to 
us ! 

1. As we go to the sacrifice let us say a song to 
Agni, to him who hears us even from afar. 

* Miglit it be “ devesbv 4 martyesbv “ among gods and among 

men”? 
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2. He who, existing from of old, defended the house 
for the sacrificer when hostile tribes were gathering 
together. 

3. Let e%^en the nations confess, “ Agni was born, 
the slayer of the enemy, the winner of booty in 
every battle.” 

4. He whose messenger thou art in the house, whose 
offerings thou art pleased to accept, and whose sacri- 
fice thou renderest efficient, 

5. Of him indeed, 0 Angiras, son of strength, 
people say that his offerings are good, his gods are 
good and his altar is good. 

6. Bring hither, 0 serene Agni, these gods, bring 
them that they may be praised, that they may accept 
the offerings. 

7. When thou, 0 Agni, goest on a mission, the 
sound of the horses of thy moving chariot is never 
heard. 

8. If protected by thee, . the warrior is unabashed. 
Onward he goes, one after another, forward he steps, 
0 Agni, who offers oblations. 

9. Thou, 0 bright god^ bestowest Avith increase 
a brilliant array of heroes upon him Avho offers obla- 
tions to the bright gods.^ 

' It is curious to watch the almost imperceptible 
transition by Avhich the phenomena of nature, if re- 

^ Eveiy word of tliis verse baffles translation. Vivasasi is not 
simply ^^thou bestowest/’ but thou spreadest out as the sun 
spreads out his rays.” Suvirya is not “ an array of heroes/’ but 
fin abstract, signifying the possession of good strength, only that 
this good strength means “ the chief of all their strength/’ and has 
special reference to the sons and all the males born in the house. 
Dyumad;, brilliant, corresponds with the verb vivasasi. Brihat 
should be taken as an adverb, signifying the ever increasing 
nature of the gift bestowed by Agni. 
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fleeted in the mind of the poet, assume the character 
of divine beings. The dawn is frequently described 
in the Veda as it might be described by a modern 
poet. She is the friend of men, she smiles like a 
young wife, she is the daughter of the sky. She 
goes to every house, (i. 123. 4.); she thinks of the 
dwellings of men (i. 123. 1.) ; she does not despise 
the small or the great (i. 124. 6.) ; she brings wealth 
(i. 48. 1.) ; she is always the same, immortal, divine 
(i. 124. 4. ; i. 123. 8.) ; age cannot touch her (i. 
113. 15.); she is the young goddess, but she makes 
men grow old (i. 92. 11.), All this may be simply 
allegorical language. But the transition from dev% 
the bright, to (iey?, the goddess, is so easy; the 
daughter of the sky assumes so readily the same per- 
sonality which is given to the sky, Dyaus, her father, 
that we can only guess whether in every passage the 
poet is speaking of a bright apparition, or of a bright 
goddess; of a natural vision, or of a visible deity. 
The following hymn of Vasishtha (vii. 77.), will serve 
as an instance : — 

She shines upon us, like a young wife, rousing 
every living being to go to his work. The fire had 
to be kindled by men ^ ; she brought light by striking 
down darkness. 

She rose up, spreading far and wide, and moving 
towards every one. She grew in brightness, wearing 
her brilliant garment. The mother of the cows (of 
the morning clouds), the leader of the days, she shone 
gold-coloured, lovely to behold. 

She, the fortunate, who brings the eye of the 
god, who leads the white and lovely steed (of the 

^ The fire of the altar for the morning prayers. 
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sun), the Dawn was seen, revealed by her rays, with 
brilliant treasures she follows every one. 

Thou, “who art a blessing where thou art near, 
drive far away the unfriendly ; make the pastures 
wide, give us safety ! Remove the haters, bring 
treasures! Raise up wealth to the worshipper, thou 
mighty Dawn. 

Shine for us with thy best rays, thou bright 
Dawn, thou who lengthenest our life, thou the love of 
all, who givest us food, who givest us wealth in cows, 
horses, and chariots. 

Thou, daughter of the sky, thou high-born Dawn, 
whom the Vasishthas magnify with songs, give us 
riches high and wide : all ye gods, protect us always 
with your blessings ! ” ^ 

This hymn addressed to the Dawn is a fair speci- 
men of the original simple poetry of the Yeda. It 
has no reference to any special sacrifice, it contains 
no technical expressions, it can hardly be called a 
hymn, in our sense of the word. It is simply a poem 
expressing, without any effort, without any display of 
far-fetched thought or brilliant imagery, the feelings 
of a man who has watched the approach of the dawn 
with mingled delight and awe, and who was moved 
to give utterance to what he felt, in measured lan- 
guage. We have heard the same thoughts and feel- 
ings expressed by so many poets, that we can hardly 
enter into the pleasure with which those early singers 
spoke their hearts out for the first time. We have 
become so accustomed to the rules of the most com- 
plicated metres that we hardly consider how mys- 
terious is that instinct which suggested to the first 
poets the extraordinaiy variety of rhythm which we 
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find in tlie Veda. But there is a charm in these 
primitive strains discoverable in no other class of 
poetry. Every word retains something of its radical 
meaning, every epithet tells, every thought, in spite 
of the most intricate and abrupt expressions, is, if we 
once disentangle it, true, correct, and complete. But 
this is not the case with all the poems of the Veda. 
It would be tedious to translate many specimens of 
what I consider the poetry of the secondary age, the 
Mantra period. These songs arei generally intended for 
sacrificial purposes, they are loaded with technicalities, 
their imagery is sometimes more brilliant, but always 
less perspicuous, and many thoughts and expressions 
are clearly borrowed from earlier hymns. One speci- 
men may suffice, a hymn describing the sacrifice of 
the horse with the full detail of a superstitious cere- 
monial. (Rv. i. 162 .) 

“May Mitra, Varuna, Aryaman, Ayu, Indra, 
the Lord of the Ribhus, and the Maruts not rebuke 
us because we shall proclaim at the sacrifice the 
virtues of the swift horse sprung from the gods. 

When they lead before the horse, which is decked 
with pure gold ornaments, the offering, firmly grasp- 
ed, the spotted goat ^ bleats while walking onward ; 
it goes the path beloved by Indra and Pfishan. 

This goat, destined for all the gods, is led first with 
the quick horse, as Pfishan’s share ; for Tvashtri him- 
self raises to glory this pleasant offering which is 
brought with the horse. 

When thrice at the proper seasons men lead around 
the sacrificial horse which goes to the gods, Pushan’s 

1 The goat is the victim or the offering which is led before the 
horse, and saei-ificed to Indra and Pushan. 
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share comes first, the goat, which announces the sacri- 
fice to the gods. : 

Hotri, Adhvaryu, Avayaj (Pratiprasth^tri), Agni- 
mindha ( Agnidhra), Gr&vagr&bha (Gr^vastut), and 
the wise Sanstri (Pras&stri)^, may you fill the streams 
(round the altar) with a sacrifice which is well pre- 
pared and well accomplished. 

They who cut the sacrificial post, and they who 
carry it, they who make the ring for the post of the 
horse, and even they who bring together what is 
cooked for the horse, may their work be with us. 

He came on — (my prayer has been well per- 
formed), — the bright-backed horse goes® to the 
regions of the gods. Wise poets celebrate him, and 
we have won a good friend for the love of the gods. 

The halter of the swift one, the heel-ropes of the 
horse, the head-ropes, the girths, the bridle, and even 
the grass that has been put into his mouth, may all 
these which belong to thee be with the gods ! ® 

What the fly eats of the flesh, what adheres to the 
stick, or to the axe, or to the hands of the immolator 
and his nails, may all these which belong to thee be 
with the gods ! 

The ordure that runs from the belly, and the 
smallest particle of raw flesh, may the immolators 
well prepare all this, and dress the sacrifice till it is 
well cooked. ' 

The juice that flows from thy roasted limb on the 
spit after thou hast been killed, may it not run on 

1 All names of priests. 

^ In these hymns it is sometimes difficult to say whether the 
horse be meant, or the sun, of which it is the emblem. 

3 The verb in the singular (astu) with the substantive in the 
plural (sarva) finds an analogy in Greek. 
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tlie earth or the grass ; may it be given to the gods 
who desire it. 

They who examine the horse when it is roasted, 
they who say “it smells well, take it away,” they 
who serve the distribution of the meat, may their 
work also be with us. 

The ladle of the pot where the meat is cooked, and 
the vessels for sprinkling the juice, the vessels to 
keep off the heat, the covers of the vessels, the 
skewers, and the knives, they adorn the horse. 

Where he walks, where he sits, whei'e he stirs, the 
foot' fastening of the horse, what he drinks, and what 
food he eats, may all these which belong to thee be 
with the gods ! 

May not the fire with smoky smell make thee hiss, 
may not the glowing cauldron smell and burst. The 
gods accept the horse if it is offered to them in due 
form. 

The cover which they stretch over the horse, and 
the golden ornaments, the head-ropes of the horse, 
and the foot-ropes, all these which are dear to the 
gods, they offer to them. 

If some one sti’ike thee with the heel or the whip 
that thou mayest lie down, and thou art snorting 
with all thy might, then I purify all this with my 
prayer, as with a spoon of clarified butter at the 
sacrifices. 

The axe approaches the thirty-four ribs of the 
quick horse, beloved of the gods. Do you wisely keep 
the limbs whole, find out each joint and strike. 

One strikes the brilliant horse, two hold it, thus is 
the custom. Those of thy limbs which I have sea- 
sonably prepared, I sacrifice in the fire as balls offered 
to the gods. 
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May not thy dear soul burn thee while thou art 
coming near, may the axe not stick to thy body. 
May no greedy and unskilful immolator, missing with 
the sword, throw thy mangled limbs together. 

Indeed thou diest not thus, thou sufferest not ; thou 
goest to the gods on easy paths. The two horses of 
Indra, the two deer of the Marufs have been yoked, 
and the horse come to the shaft of the ass (of the 
Alvins.) 

May this horse give us cattle and horses, men, pro- 
geny, and all-sustaining wealth. May Aditi keep us 
free from sin ; may the horse of this sacrifice give us 
strength ! 

A comparison of the general tone of this hymn with 
that of the hymns to Varuna, Indra, and Tishas, 
translated before, can leave little doubt in the mind 
of critical historians as to its more modern cha- 
racter. We must be careful, however, not to 
judge the poetry of the ancient bards of India 
according to our own standard of what .is simple 
and natural and what is not. The great im- 
portance attached to what to us seem mere trifles in 
the performance of a sacrifice would not be suAGLcient to 
stamp this hymn as modern. The superstitious Reel- 
ing about ceremonial minutim is natural in a primi- 
tive state of civilisation, and there are numerous 
hymns in the Veda which must .be adjudged to the 
earliest period, and where, nevertheless, we meet 
with sentiments worthy of the most advanced cere- 
monialists. 

The same caution is still more necessary with re- 
gard to another criterion which has been used to es- 
tablish the modern date of certain hymns, the presence 
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of pliilosopWcal ideas. It has been the custom to re- 
gard any hymn in which the nature of the deity, the 
problems of existence, the hope of immortality are 
expressed, as decidedly modern. The whole tenth 
Mandala has been assigned to a later period, chiefly 
because it contains many hymns the language of which 
approaches the philosophical diction of the Upanishads 
and of the still later systems of philosophy. This is 
a mistake. 

There is very little to guide us in forming a 
judgment of what is genuine and primitive in the 
ancient poetry of so peculiar a race as the Aryans of 
India. We have nothing to compare with the poetical 
relics of the Vedic age. Because we find in some 
hymns ideas or expressions which, in the literatures 
of other nations, such as the Jews, or Greeks and 
Eoinans, we have accustomed ourselves to regard as 
of comparatively modern gro^vth, we have no right 
to conclude that they are equally modern in the 
history of the Indian mind. The Yeda opens to us 
a chamber in the labyrinth of the human mind 
through which the other Aryan nations had passed long 
before they become visible to us by the light of 
history. Whatever the age of the Yeda may be, in one 
sense it is the oldest book in existence. If this col- 
lection had been written but fifty years ago, in some 
distant part of the world untouched by the general 
stream of civilisation, we should still cull it more 
ancient than the Homeric poems, because it represents 
an earlier phase of human thought and feeling. Names’- 
which in Homer have become petrified and mytholo- 
gical, are to be found in the Yeda as it were in a 

^ See Essai de Mythologie Compareej traduit de F Anglais de 
Max Muller, Paris, 1859, p. 47. 
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still fluid state. They next appear as appellatives, 
not yet as proper names ; they are organic, not yet 
broken and smoothed down. Nor can we compare 
that eaidier, lower, and more savage phase of thought 
which we find in the Veda, with what we know of 
really barbarous tribes, such as the Negroes of Africa 
or the Indians of America. For, however inferior 
to the Greeks of Homer and the Jews of Moses, 
the Aryas of the Seven Rivers are far above those 
races, and had long crossed the bounds of an un- 
conscious barbarism, when they worshipped Dyaus 
and the . other bright gods of nature. 

Let us consider but a single point. We have 
accustomed ourselves to regard a belief in the 
unity of God as one of the last stages to which 
the Greek mind ascended from the depths of a 
polytheistic faith. The one unknown God was the 
final result which the pupils of Plato and Aristotle 
had arrived at when they came to listen to the strange 
teaching of St. Paul at Athens. But how can we tell 
that the course of thought was the same in India ? By 
what right do we mark all hymns as modern in which 
the idea of one God breaks through the clouds of a 
polytheistic phraseology ? The belief in a Supreme 
God, in a God above all gods, may in the abstract 
seem later than the belief in many gods. Yet let one 
poet but once perceive how he is drawn towards the 
Divine by the same feelings that draw him towards 
his father,, let such a poet in his simple prayer but 
once utter, though it be thoughtlessly, the words, 
“ My father,” and the dreary desert through which 
philosophy marches step by step, is crossed at a single 
bound. We must not compare the Aryan and the 
Semitic races. Whereas the Semitic nations relapsed 
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from time to time into polytheism, the Aryans of 
India seem to have relapsed into Monotheism. In 
both cases these changes were not the result of a 
gradual' and regular progress, but of individual 
impulses and peculiar influences. I do not thinh, 
therefore, that the mere occurrence of monotheistic 
ideas, and of other large philosophical conceptions, 
is suflicient' to stamp any class of hymns as of modern 
date. A decided preponderance of such ideas, coupled 
with other indications in the character of the lan- 
guage, might make us hesitate before we used such 
as witnesses for the Chhandas period. But there- is 
a monotheism that precedes the polytheism of the 
Veda, and even in the invocations of their innumer- 
able gods the remembrance of a God, one and infinite, 
breaks through the mist of an idolatrous phraseology, 
like the blue sky that is hidden by passing clouds. 

I There is a hymn of peculiar interest in the tenth 
Maiida,la, full of ideas which to many would seem 
to necessitate the admission of a long antecedent period 
of philosophical thought. There we find the conception 
of a beginning of all things, and of a state previous 
even to all existence. “ Nothing that is, was then,” the 
poet says; and he adds, with a boldness matched 
only by the Eleatic thinkers of Greece, or by Hegel’s 
philosophy, “ even what is not (to fx-rj Sv), did not 
exist then.” He then proceeds to deny the existence 
of the sky and of the firmament, and yet, unable to 
bear the idea of an unlimited nothing, he exclaims, 
“ What was it that hid or covered the existing ? ” 
Thus driven on, and asking two questions at once, 
with a rapidity of thought which the Greek and the 
Sanskrit languages only can follow, he says, “What 
was the refuge of what?” After this metaphysical flight, 
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the poet returns to the more substantive realities of 
thought, and, throwing out a doubt, he continues, 
“Was water the deep abyss, the chaos, w'hich swallowed 
everything ? ” Then his mind, turning away from na- 
ture, dwells upon man and the problem of human 
life. “ There was no death,” he says, and, with a logic 
which perhaps has never been equalled, he subjoins, 
“ therefore was there nothing immortal.” Death, to 
his mind, becomes the proof of immortality. One 
more negation, and he has done. “ There was no 
space, no life, and lastly, there was no time, no 
difference between day and night, no solar torch by 
which morning might have been told from evening.” 
All these ideas lie imbedded in the simple words, “ Ka 
r5.try5, ahna Asit praketah.” Now follows his first 
assertion: “ That One,” he says, and he uses no other 
epithet or qualification — “ That One breathed breath- 
less by itself : other than it nothing since has been.” 
This expression, “it breathed breathless” seems to 
me one of the happiest attempts at making lan- 
guage reflect the colourless abstractions of the 
mind. “ That One,” the poet says, “ breathed, and 
lived; it enjoyed more than mere existence; yet 
its life was not dependent on anything else, as our 
life depends on the air which we breathe. It breathed . 
breathless.” Language blushes at such expressions, 
but her blush is a blush of triumph. 

After this the poet plunges into imagery. “ Dark- 
ness there was, and all at first was veiled in gloom 
profound, as ocean without light.” No one has ever 
found a truer expression of the Infinite, breathing 
and heaving within itself, than the ocean .in a dark 
night, without a star, without a torch. It would 
have been easy to fill out the picture, and a modern 
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writer would have filled it out* The true poet, how- 
ever, says but a single word, and, at his spell, pictures 
arise within our own mind, full of a reality beyond 
the reach of any art. . 

But now this One had to be represented as grow- 
ing — as entering into reality — and here again nature 
must supply a similitude to the poet. As yet, the 
real world existed only as a germ, hidden in a husky 
shell ; ^’ow, the poet represents the one substance as 
borne into life by its own innate heat. The beginning 
of the world was conceived like the spring of nature ; 
one miracle was explained by another. But, even 
then, this Being, or this nature, as conceived by the 
poet, was only an unconscious substance, without will 
and without change. The* question how there was 
generation in nature, was still unanswered. Another 
miracle had to be appealed to, in order to explain the 
conscious act of creation : this miracle was Love, as 
perceived in the heart of man. “ Then first came love 
upon it,” the poet continues, and he defines love, not 
only as a natural, but as a mental impulse. Though he 
cannot say what love is, yet he knows that all will 
recognise what he means by love, — a power- which 
arises from the unsearchable depths of our nature, 
— making us feel our own incompleteness, and draw- 
ing us, half-conscious, half-unconscious, towards that 
far off and desired, something, through which alone 
our life seems to become a reality. This is the 
analogy which was wanted to explain the life of nature, 
which he knew was more than mere existence. The 
One Being w'hich the poet had postulated was neither 
self-sufficient nor dead: a desire fell upon it, — a 
spring of life, manifested in growth of every kind. 
After the manifestation of this desire or will, all 
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previous existence seemed to be unreal, a mere 
nothing as compared with the fulness of genuine life. 
A substance without this life, without that infinite 
desire of production and reproduction, could hardly 
be said to exist. It was a bare abstract concep- 
tion. Here, then, the poet imagines he has discovered 
the secret of creation, — the transition of the nothing 
into the something,— -the change of the abstract into 
the concrete. Love was to him the beginning of real 
reality, and he appeals to the wise of old, who dis- 
covered in love, “the bond between created things 
and uncreated.” What follows is more difficult to 
understand. We hardly know into what new sphere 
of thought the poet enters. The growth of nature 
has commenced, but where was it ? Did the piercing 
ray of light come from below, or from above? This 
is the question which the poet asks, but to which he 
returns no answer, for he proceeds at once to describe 
the presence of male and female powers, nor is it 
likely that what follows, “ svadh^ avastffi, praya'tih 
parastffi,” is meant as an answer to the preceding 
enquiry. The figure which represents the creation 
as a ray entering the realm of darkness from the 
realm of light, occurs again at a much later time in 
the system of Manichaeism^, but like all attempts at 
clothing transcendental ideas in the imagery of 
human thought, it fails to convey, any tangible or in- 
telligible impression. This our poet also seems to 
have felt, for he exclaims, “ Who indeed knows ? Who 
proclaimed it here, whence, whence this creation was 
produced ? The gods were later than its production, 
therefore who knows whence it came ? ” And now a 


* Lassen, Indische Altertbumskunde, iii, p. 409 . 
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new thought dawns in the mind of the Rishi, a thought 
for which we were not prepared, and which ap- 
parently contradicts the whole train of argu- 
ment or meditation that preceded. Whereas hitherto 
the problem of existence was conceived as a mere 
evolution of one substance, postulated by human 
reasoning, the poet now speaks of an Adhyaksha, an 
overseer, a conteraplator, who resides in the highest 
heavens. He, he says, knows it. And why? Because 
this creation came from him, whether he made it or 
not. The poet asserts the fact that this overseer is 
the source of creation, though he shrinks from deter- 
mining the exact process, whether he created from 
himself, or from nothing, or from matter existing 
by itself. Here the poet might have stopped ; but 
there are yet four more words of extreme perplexity 
which close the poem. They may be interpreted 
in two ways. They either mean “Or does he not 
know ? ’’ and this would be a question of defiance ad- 
dressed to all who might doubt his former assertion ; 
or they mean “ Or he knows not,” and this would be 
a confession of doubt on the part of the poet startling 
perhaps after the firm assertion of his belief in this 
one overseer and creator, yet not irreconcileable with 
that spirit of timidity displayed in the words, “ whe- 
ther he made it himself or not,” which shrinks from 
asserting anything on a point where human reason, 
left' to herself, can only guess and hope, and if it 
venture on words, say in last resort, “Behold, we 
know not anything.” 

1 subjoin a metrical translation of this hymn, which 
I owe to the kindness of a friend: — 
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Nor auglit nor naught existed ; yon bright sky 
Was not, nor heaven’s broad woof outstretched above. 

What covered all ? what sheltered ? what concealed ? 

Was it the water’s fathomless abyss? 

There was not death— hence was there naught immortal, 
There was no confine betwixt day and night ; 

The only One breathed breathless in itself, 

Other than it there nothing since has been. 

Darkness there was, and all at first was veiled 
in gloom profound, — an ocean without light.— 

The germ that still lay covered in the husk 
Burst forth, one nature, from the fervent heat. 

Then first came Love upon it, the new spring 
Of mind — ^yea, poets in their hearts discerned, 

Pondering, this bond between created things 
And uncreated. Comes this spax'k from earth, 

Piercing and all-pervading, or from heaven ? 

Then seeds were sown, and mighty power arose-— 

Nature below, and Power and Will above. 

Who knows the secret? who proclaimed it here, 

Whence, whence this manifold creation sprang ?— 

The gods themselves came later into being. — 

Who knows from whence this great creation sprang ? — 

He from whom all this great creation came. 

Whether his will created or was mute, 

The Most High seer that is in highest heaven, 

He knows it, — or perchance e’en He knows not.” 

Many of the thoughts expressed in this hymn will, 
to most readers, appear to proceed rather from a 
school of mystic philosophers than from a simple and 
primitive clan of shepherds ancT colonists. Medita- 
tions on the mysteries of creation are generally 
considered a luxury which no society can indulge in 
before ample provision has been made for the lower 
cravings of human nature ; such is no doubt the case 
in modern times. Philosophers arise after the se- 
curif}’ of a state has been established, after wealth has 
been acquired and accumulated in certain families, 
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after schools and universities have been founded, and 
a taste created for those literary pursuits' which, even 
in the most advanced state of civilisation, must neces- 
sarily be confined to but a small portion of our over- 
toiling community. Metaphysics, whether in the form 
of poetry or prose, are, and always have been, 
the privilege of a limited number of independent 
thinkers, and thoughts like thbse which we find in 
this ancient hymn, though clothed in a form of ar- 
gument more in accordance with the requirements 
of our age, would fail to excite any interest except 
among the few who have learnt to delight in the 
speculations of a Plato, a Tauler, or a Coleridge. 
But it would be false to transfer our ideas to the 
early periods of oriental life. First of all, the merely 
physical wants of a people living in the rich plains of 
•India were satisfied without great exertions. Second- 
ly, such was the simplicity of their life, that nothing 
existed that could absorb the energies of the most 
highly gifted among them. Neither war, nor politics, 
nor arts, opened a field for the exercise of genius, and 
for the satisfaction of a legitimate ambition. Nor 
should it be forgotten that, in the natural course of 
human life, there is after all nothing that appeals with 
greater force to our deepest interests than the problem 
of our existence, of our beginning and our end, of our 
dependence on a Higher Power, and of our yearnings 
for a better life. With us these key-notes of human 
thought are drowned in the din of our busy society. 
Artificial interests have supplanted the natural desires 
of the human heart. Nor less should we forget how, 
in these later ages, most of us have learnt from the 
history of the past that our reason, in spite of her 
unextinguishable aspirations, consumes this life in a 
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prison the walls of which she cannot pierce, and where 
we only see light by lifting our eyes on high. All 
this was different in ancient times, and particularly 
among a people so remarkably gifted for philosophical 
abstraction as the Hindus. Long before they began 
to care for the laws of nature, the return, of the 
seasons, the course of the stars, or any other scien- 
tific or practical subject, their thoughts were fixed on' 
the one great and ever recurring question, What am I ? 
What does all this world around me mean ? Is there 
a cause, is there a creator— a God ? or is it all an il- 
lusion, chance, or fate ? Again and again the Rishis ex- 
press their doubts, and the one knowledge which they 
value as wonderful and excellent is the knowledge of 
Ta iKsyia-ra. It cannot be right to class every poem and 
every verse in which mystic or metaphysical specu- 
lations occur as modern, simply because they resemble 
the language of the Upanishads. These Upanishads 
did not spring into existence on a sudden : like 
a stream which has received many a mountain 
torrent, and is fed by many a rivulet, the literature 
of the Upanishads proves, better than anything else, 
that the elements of their philosophical poetry came 
from a more distant fountain. The evidence of lan- 
guage is the most decisive for settling the relative 
age of Vedic hymns; and the occurrence of such a 
word as taddnim, then, is more calculated to rouse 
doubts as to the early .date of this hymn than the 
most abstruse metaphysical ideas which may be 
discovered in it. Hymns like that ascribed to 
Uirghatamas (i. 164.) contain, no doubt, many 
verses full of the most artificial conceptions, the lucu- 
brations rather of conceited dreamers than of simple 
and original thinkers. But even in those large collec- 
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tive poems there are lines which look like relics of a 
better age, and bear the stamp of true and genuine 
feeling. Thus we read in the 37th verse : — “I know 
not what this is that I am like ; turned inward I walk, 
chained in my mind. When the first-born of time 
comes near me, then I obtain the portion of this 
speech.” 

In the 30th verse of the same hymn we read : 
“ Breathing lies the quick-moving life, heaving, yet 
firm, in the midst of its abodes. The living one 
walks through the powers of the dead : the immortal 
is the brother of the mortal.” Sometimes when these 
oracular sayings have been pronounced, the poet 
claims his due. “ One who had eyes,” he says, “ saw 
it ; the blind will not understand it. A poet, who is 
a boy, he has perceived it ; he who understands it 
will be the father of his father.” 

In the same hymn one verse occurs which boldly 
declares the existence of but one Divine Being, though 
invoked under different names. (Rv. i. 164. 46.) 
“They call (him) Indra, Mitra, Varuna, Agni; then 
he is the well- winged heavenly Garutmat ; that which 
is One the wise call it many ways ; they call it 
Agni, Yama, M^tari^van.” Many of these verses 
have been incorporated in the Upanishads, and 
■ are there explained by later sophists who wish to 
represent them as a guarantee for the scholastic 
doctrines of the Vedanta philosophy. It was in the 
Upanishads and in the Sfitras of Vy^sa that most 
Sanskrit scholars became first acquainted with these 
quotations from the Veda, and hence, even after they 
had been discovered in their original place in the 
hymns of the Eig-veda-sanhit^, a prejudice remained 
against their antiquity. ' The ideas which they ex- 
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pressed were supposed to be of too abstract a nature 
for the uneducated poets of the Vedic age. I am 
far from defending the opinion of those who main- 
tained the existence of a school of priests and philo- 
sophers in the remotest ages of the world, and who 
discovered the deepest wisdom in the religious mys- 
teries and mythological traditions of the East. But 
the reaction which these extravagant theories has pro- 
duced goes too far, if every thought which touches on 
the problems of philosophy is to be marked indis- 
criminately as a modern forgery, if every conception 
which reminds us of Moses, Plato, or the Apostles, is 
to be put down as necessarily borrowed from Jewish, 
Greek or Christian sources, and foisted thence into the 
collections of the ancient poetry of the Hindus. 

There is what Leibnitz called permnis qucedam 
philosopMa, a search after truth which was not con- 
fined to the schools of priests or philosophers. Its 
language, no doubt, is less exact than that of an 
Aristotle, its tenets are vague, and the light which it 
sheds on the dark depths of human thought resembles 
more the sheet-lightning of a sombre evening, than 
the bright rays of a cloudless sunrise. Yet there is 
much to be learnt by the historian and the philosopher 
from these ancient guesses at truth ; and we should 
not deprive ourselves of the new sources which have 
so unexpectedly been opened for studying the his- 
tory of man, fearful and wonderful as his structure, 
by casting wanton doubts on all that conflicts with our 
own previous conclusions. I add only one more hymn, 
in which the idea of one God is expressed with such 
power and decision, that it will make us hesitate 
before we deny to the Aryan nations an instinctive 
Monotheism. (Rv. x. 121.) 
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“ In the beginning there arose the Source of golden 
light — He was the only born lord of all that is. He 
stablished the earth, and this sky ; — Who is the God 
to whom we shall offer our sacrifice ? 

He who gives life, He who gives strength ; whose 
blessing all the bright gods desire ; whose shadow is 
immortality; whose shadow is death; — Who is the 
God to whom we shall offer our sacrifice ? 

He who through His power is the only King of 
the breathing and awakening world;- — He who go- 
verns all, man and beast ; — Who is the God to whom 
we shall offer our sacrifice ? 

He whose * power these snowy mountains, whose 
power the sea proclaims, with the distant river — He 
whose these regions are as it were His two arms ; — 
Who is the God to whom we shall offer our sacrifice? 

He through whom the sky is bright and the earth 
firm — He through whom the heaven was stablished — 
nay, the highest heaven — ■ He who measured out the 
light in the air ; — Who is the God to whom we shall 
offer our sacrifice ? 

He to whom heaven and earth, standing firm by 
His will, look up, trembling inwardly — He over whom 
the rising sun shines forth ; — ^Who is the God to whom 
we shall offer our sacrifice ? 

Wherever the mighty water-clouds went, where 
they placed the seed and lit the fire, thence arose He 
who is the only life of the bright gods ; — Who is the 
God to whom we shall offer our sacrifice ? 

He who by His might looked even over the water- 
clouds, the clouds which gave strength and lit the sa- 
crifice, He who is God above all gods ; — Who is the 
God to whom we shall offer our sacrifice ? 

May He not destroy us — He the creator of the 
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earth ; or He, the righteous, who^^created the heaven ; 
He who also created the bright and mighty waters ; — 
Who is the God to whom we shall offer our sacrifice?” 

There is nothing to prove that this hymn is of a 
particularly ancient date. On the contrary, there 
are expressions in it, especially the name of Hiran- 
yagarbha, which seem to belong to a later age. But 
even if we assign the lowest possible date to this and 
similar hymns, certain it is that they existed during 
the Mantra period, and before the composition of 
the Br5.hmanas ; certain it is that every verse and 
every syllable was counted in the Anukramanis of the 
Sfitra period. ’ With our received notions on the 
history of the human mind it may be difficult to 
account for facts like these ; but facts must not be 
made to evaporate in order to maintain a theory. 
The difficulty, such as it is, will be felt by all who 
think seriously and honestly on these problems. 
But it is better to state this difficulty than to conceal 
. it. Even if we assign all philosophical hymns to the 
last years of the Mantra period, we have to account, 
in the 9th century B.C., for thoughts which, like the 
stems of forest trees, "disclose circles within circles, 
almost impossible to count. There are hymns which 
are decidedly modern if - compared with others: 
but if the most modern be ascribed to the Man- 
tra period,' whajt must be the date of the earliest 
relics of the Chhandas age? There can be little 
doubt, for instance, that the 90th hymn ^ of the 10th 
book, a hymn which is likewise found in the 31st 

' A very careful discussion on tliis hymn, together with its 
text, translation, various readings and notes, is to be found in Di-. 
J. Muir’s “ Original Sanskrit Texts,” pp. 6 — 1 1. 
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book of the V^jasaneybsanhit^, and in the 19th 
book of the Atharva-veda, is modern both |in its 
character and in its diction. It is full of allusions to 
the sacrificial ceremonials, it uses technical philoso- 
phical terms, it mentions the three seasons in the 
order of Vasanta, spring, Grishma, summer, and 
Sarad, autumn ; it contains the only passage in the 
Eig-veda where the four castes are enumerated. 
The evidence of language for the modem date of 
this composition is equally strong. Grishma, for 
instance, the name for the hot season, does”not 
occur in any other hymn of the Rig-veda ; and 
Vasanta also, the name of spring, does not belong 
to the earliest vocabulary of the Vedic poets. It 
occurs but once more in the Rig-veda, x. 161. 4., in 
a passage where the three seasons are mentioned in 
the order of Sarad, autumn, Hemanta, winter, and 
Vasanta, spring. But in spite of all the indications 
of a modern date, this hymn, if our argument holds 
good, must have existed before the beginning of the 
BiAhmana period. I see no possibility how we could 
account for the allusions to it which occur in the 
Brfi,hmanas, or for its presence in the Sanhit&s of the 
V&jesaneyins and Atharvans, unless we admit that 
this poem formed part of the final collection of the 
Rig-veda-sanhit&, the work of the Mantra period. 
There are no traces anywhere of hymns having been 
added after that collection was closed, except in the case 
of the Khilas, and no secret is ever made as to their 
spurious character. Oriental scholars are frequently 
suspected of a desire to make the literature of the 
eastern nations appear more ancient than it is. As 
to myself, I can truly say that nothing would be to 
me a more welcome discovery, nothing would remove 
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so many doubts and difficulties, as some suggestion as 
to the manner in which certain of the Vedic hymns 
could have been added to the original collection 
during the Br&hmana or Shtra periods, or, if 
possible, by the writers of our MSS., of which most 
are not older than the 15th century. But these 
MSS., though so modern, are checked by the Anu- 
kramanis. Every hymn which, stands in our MSS. 
is counted in the Index of iSaunaka, who is ante- 
rior to the invasion of Alexander. The Shtras, 
belonging to the same period as Saunaka, prove the 
previous existence of every chapter of the Brdh- 
manas : and I doubt whether there is a single hymn 
in the Saiihit^ of the Rig-veda which could not be 
checked by some passage of the Br5,hmanas and 
Sutras. The chronological limits assigned to the 
Shtra and Br5,hmana periods will seem to most 
Sanskrit scholars too narrow rather than too wide, 
and if we assign but 200 years to the Mantra period, 
from 800 to 1000 b.c., and an equal number to the 
Ohhandas period, from 1000 to 1200 B.O., we can do 
so only under the supposition that during the early 
periods of kistory the growth of the human mind 
was more luxuriant than in later times, and that the 
layers of thought were formed less slowly in the 
primary than in the tertiary ages of the world. 
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sAnkhIyana-sAkhA. 

The upper line shows the various readings of the Sankhayana-shtras. 

w 'f 5Tn^ 

.'St ■ ■ 

nm iTwf^ 

^ Some MSS. accent these verses. There are no types to render 
these accents in print. 
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5? 1?^ ifv 


t^rtT 3^^ wm^ ^11 *111 

^rrwr 


'sjtg mfw5Tt f^?5W^j:ii^ii 


^JTWT f% 


f5^ 3 ^ flw ^3T3|f% f^ ftm i 

3 ^ ^TW xw^ ^ 

f TTTw: ’f wiV fwir: i 

’ETWT % ^rrsTT 15W 'f ^fw 3 ^: ^?r\iKii 


^ Mit^kshara I* p; $h I, 6, lias 
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¥ mrltl 

WW T!Tt% ^rsT^II'QH 

ff-SiT^ 357:1 

II ^ II . 

\WT%rTT5|l75^^ WWT^’frT^I 

TI3^fT573^%WT ^5T5fr 357 ; II A- II 

fw* xwiv 1 

^fHll\'S>ll 

rPirrg 3 ^ '^rlwThifwiirii ‘ 

^rTffr’^ ^T 3f%tijV ^ Wr^: I 
w 3 f%w ’3S!T5f»'i?ii fwlwr: t 

deest. 

w wf^ 5717^ g^n:f% TTWT^ Trrf t 1 % f?ra^ft^T#f 11 \\ii 

eldest 

tI^ 'w ^ '5T^T5ni\^ii 

I The !Sftnkh§,yana-sutras place verse 11 before verse 10. 
qqS 
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TR^ trwTswxmr^ 5 ^ ^ m 

•am Tfw 7f^ ^ g^ ^ 

^sTFmt ^ ^ ’Eiwr Tf^ rT^ g% wi 
^rgrw- 

5im w ^tVwrgFif% ^ % g^ 

¥ TtWT’^ ^ ’I ^ 

fsf^ w ^T Tf^ 7r%fw ^ ^ f%%3r ’?nre 
WT 'Wi: 

^ wT^s^ w ^ wm ^- 

?TFFl m W Tf^ ?T^ ^ W n 

’ftsrrwr^^ wr ’?Rt ^sffTT ’efi^ ^ 'iY^’3r 

^ ^ q^f?fT: q^ST*r ^ Wir 
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^ Tf% 7!^ cm % W* ^ 

TTwr^TWTT ^ ^ ^ W 

gsr^TTT^r^r m t!^ rf^ 'f ^ttt: 

TW^ TT ’WTWT^rwTf ^ 5*1^771 ’srsn^ ^rpRirr 

TTirrar 


^5!Ti ^ 7^ ^T TfW 77^ 'f 

#*irf irrw ^ -jrrTrw^ 

.■'■•'■ ' ♦ “"N 

. :;, m ^ 

^ 7T ^< ^ W ^ wi c^ni^- 

^fr^ w t!^ ^ i ^^wr ^wprr^- 



xrn 



wthsii 


7|f ttwr ^- 

'sg^ -SRirf Tfw ’tiTT TT^ ’f 

aa 3 
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qWr^rgii\^ii 

_ ©s 

mr ^ WT ‘ 

’g^i ^swTl'ni^^ TTt^: 


wV^ii 



ilT7^ iqnn^: ir^ra 




TTf^: T?WrwT^ii 

^ The Sankhayana-sutras place the verses of Indra in a different 
order : 1, 8, 4; 2, 5, and add a sixth verse at the end. 
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€tSWTlT^I^^lT^ r(f^: 
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grf%: ^ 

^f%#^rTT 5TWf^ liff 

% fU WTlIwVs^lr^f^ 'f ’S^T’KW 


fg^ 
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«TT^ 3 "# ' IK^-II 

5TO 'f 3 ^T i55r:3’^: 15 - 

Tf^ 7T Tmm ^ ^ 

■■ ^ ■ ■ , . ; ' . 

WT ^ ^ ^ 

Wf^WT^’lTWT^ f%'^#tWT - -_ - t!^ 

^ ^■jdeest. 

deest* 

mm ’f i55i:i^'^ 

deest, deest. 

tre 'f -ati^ Xm ^ riw^T^i w 

’^HT wi5T^5fn?rT^ fWtWT 
w »IT5iW 

U ^ m 5g[3fT '3:f% rf^fw 

:?;^^V^: ^ ■ deest 

mnw: mm 

^ The statement that Ajigarta intended to devour Ms son is 
clearly a modern addition of the Sankhayanas. 
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>IT%^II\£-II 
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w ’f fsNrfWr ^w- 


deest- 


’ETT^ W?im\ WT 


’arw 

WT Wft "Sl^l ^ 

^ SCTWTT 

WT WIkTT^ f%W5mfr<!T^ ftsitWT 


■acw 


«T ^ 

mfj wc ^ 

f%W5T • T^-mr^ ^ 

f5i:’scT*T ir^TRiT^ tw ^ % 

'4w\ «frf^ii*^^,ii 
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ira^^w^^wtrwR: TO ’fsf ^»rerr^m5!Tf%%fr- 
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^5T fT ^- 


<ff^ % TT% W 
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>TfT fTTT^^TT 5 
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rr^i^f^ %s^fT^: itj^rnif^- 
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m fITcT fNfW 'tir? fm li^l <5^ 

Tfr - 

W wfrffwi ^ ftTR ^- 

rr^ ^ fnmT 

wrq’iTRf |g#r(^;^tf^Tr«?t‘S’Ki srrTPTr: 

TETsrr ^rrfrisr^^^^fwfw 'w 

ii!^8ii 

¥ tT^ f^Tfrrfr 5»fr^ xt^r ’arf^ f^- 

t%^i 
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?f 
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^Tf»R: i^wYtr ’^wt‘\- 

^sttr:: ■^pi #sgT^ ^jrar^frif^H'ai! 

w ^ g^T ^JT^: wjr\w 


TTW ^ 

m’Tg^^'^T^jrTT^: TTwr tt Tr%‘ 

w: ^?t: ^ aeest. 
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■^l^deest. 



- — I ^ tt^ 

^ Wf!^: ¥ 'f 31 ^ »Tg- 
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rrM%¥PR% g^T 
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^IK^II w 
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^11 fiTl' \^T7Iiriif^7TI ^T-^ 
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^BfT^ f^llfwil % 
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'?nlt^\^TfTV 
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w^Tii TTTsi^T^^^Tft^ 
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TSTTW^. 


irf^wrfw ^ ^ rfWiT^Wil^ni'^: 


•Jif^T Tii rr^ ^qrgFn’ 

^ TfSiTTg^ qTtl^ST^: ir^t% 77W^ 
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I F D E X. 


A. 

Abbaradvasu, 385. 

Abhidharma^ 83. 
Abbigarapagai'au, 470. 
Abhijnanaprastbana, 302. 
Abbimanyu, 243. 

Abliuti Tvaslitra, 440. 
AbhryMi-rauhinanta, 356. 
Acbara, 100. 13k 
Aclibavaka, 450. 468. 
Adbhuta-bralimana, 347. 
Adhikara, 73. 

Adlivaryu, 122. 173. seq*i 177. 

seq*, 430. 449. seq. 469. seq. 490, 
Adh vary u-bralimana, 1 90. 
Adbyaya (R. Y.), 220. 

Adliyeti, 308. seq. 

Aditja, 329. 421. 442. 452. 541. 
Adityaiiam ayanam, 177. 

Agasti, 385. 

Agastayab, 385. 

Agastya, 385. 463. 

Aggrameii;, 278. 

Agbaniarslianah, 384. 
Agliamarshana, 384. 

Agni, 60. 390. seq.^ 414. 421. 
436. 444. 449. 452, 533. 547. 
seq. 

Agnibliu Kasyapa^ 444. 
Agnicbayana, 355, 

Agni Id lima, 464. 

Agmdbra, 450. 469. 
Agniraliasya, 359. 

Agnislitoma, 176. 355. 

Agnihotra, 354. 392. 422. scqAIO. 
Agnivesyaj 142, 138. 


Agnivesy^yana, 142. 
Agnyadhaiia, 28. 
Agnyadheyamantras, 354. 
Agnyupastbana;, 354. 

Agrayana, 142. 

Abalya, 530. 

Abavaniya^ 203. 

Abina, 210, 470. 

Abuti, 393. 

Abvaraka, 137. 142. 369. {var, 
lec, Abur. Hvar.) 

Aiiidineya, 370. 

Aitareya-aranyaka, 153. 177.335, 
seq. 

Ait arey a-brabin ana, 177.347.357. 
(extract) (i. 1 — 6.) 390 — 405. 
(ii. 19.) 58. (v. 14.) 423. seq. 
Aitareya-iipanisbad, 325. 
Aitareyi“Sakba, 183. 193. 
Aitibya, 108. 

Ajarailba, 383. 

Ajab (gotra), 384. 

Aji^tasatru, 296. 

Ajigarta, 412. seq. 

Ajya 384. (sacrificial) 393. 
Akbyana, 40. seq. 

Akbyata, 161. 

Aksbara, 160. 324. 341. 507. 
Alamb%ini-putra, 44 1 . 

Alambin, 364. 

Aiambi-putra, 441. 

Alexander, 25, 29. 275. 

Amala, 380, 

Amavasya iSand,, 436. 443. 
Ambarisba, 3Sk 
Ambbini, 437^. 442. 

Anandaja Cbandhan., 443. 
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Andhra, 418. 

Andhra, 324. 

Andomatis, 333. 

Anga (country), 57. (alphabet), 
518. 

Angas, the Vedangas, 198. 
Angiras, 53. 328. 450. (race) 232. 
424. 

Angirasam-ayanam, 177. 

Angirasa (gotra), 381. seq* (pra- 
^ vara), 381. 

Angirasa-veda, 448. i 

Aiigis, 328. 

Anjahsava, 416. 

Ansu Dhananjayya, 436, 443^ 

Avrwj/vjuta, 161 . 

Anubrahmana, 364. 

Anudruta (alphabet), 518. 
Anukramam, 215 — 229, 
Anukramani of the Atharvana, 
228. 

Anukramani of the Atreyi-sakha, 
223. 

Anukramani of the Madhyandina- 
sakha, 226. 

Anuktamantrakathanam, 3g(>; 
Anumana, 108. 

Anupada-sutra, 108.210. 
Anushtubh, 68. 222. 401. 
Anustotra-siitra, 210. 

Anupa, 380. 

Anuvachana, 407. 

Anuvaka, 220. 223. 
Anuvaka-anukramani, 217* 
Anuvaka-sankhya, 253. 255. 
Anuvritti, 73. 

Anuvyakhya, 110. 177. 
Anyatareya, 142. 

Apadya isiitayah, 224. 
Apastamba-brahmana, 195. 
Apastamba-kalpa-siitra, 194. 199. 
Apastamba-samayacbarika, 1 00 
^ --105. 207. 

Apastamba » samajacharika - bha- 
^ shya, 380. 

Apastambins, 223. 370. 

Apisali, 142. . 

Apnavana, 380. 

Apri-siikta, 463— 466. 


Arala Dharteya ^saun., 444. 
Aranyakas, 100. 147. 153. 313-— 
341. 

Arbuda Kadraveya, 39. 
Archabhin, 364. 

Archananasa, 383. 
Arddhachandra, 508. 
Arddharcha, 341. 

Ax'hat, 91. 261. 

AptdjUOC EVLKOQ^ irXr^dvPTLKOCj 163. 
Aristarchos, 161. 

Aristotle, 161. seq. 

Arjuna, 44. seq, 

Arkin, 489. 

Arrian, 277. 333. 

Arsham (Naigeyanam rikshv), 
^ 227. 

Arshanukramani, 2 1 8. 

Arsheya, 386. 

Arsheya-brS-hmana, 177. 226. seq. 
Arshtishena, 380. 
Artabhagi-putra, 441. 

Arthavada, 89. seq. 93. 170. 343. 
429. 

'Apdpa, 161. 

Aruna, 442. 

Aruna-sakha, 97. 
Aruiiaketukachiti, 224. 
Arunaparaji (kalpah), 364. 
Ariniin, 364. 

Aryamabliiiti Kalabava, 443. 
Aryamaradha Gobhila, 443, 
Aryan (race), 12 — 15. 

Asat, 324. 

Asamati, 486. 

Asanga Playogi, 494. 

Ashtakah, 384. 

Ashthalakatha, 370. 

Ashtadhyayi, 359. 

Ashti, 222. 

Asita, 463. 

Asita, 384, 

Asita Dhanvana, 39. 

Asitamrlga, 487. 

Asita Varshagana, 442. 

Asura, 39. 230. 

Asuravidya, 39. 

Asura- veda, 451. 

Asurayana, 373. 439. 442. 
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Asurij 439. 442. 

Asmaratha (kalpa), 184. 

Asoka, 35. 260. seq, 270. $eq, 
281. 295.530. 
Asoka-Yardhana, 297. 
Aavalajana, 97. 233. seq. 337. 

■:„^.:458.'V. 

AsYalajana-bralimana, 180. 194. 
; ^; 347 .;;"'; ■ ^ 

AsYalayana-cliarana, 369. 
Asyalajana - grihja - parisishta, 
A 252. ' 

A&valayana-griliya-siitra, 42. seq. 
^ 201. seq, 

A^valayana-kalpa-s utra, 1 80. 193. 
^ 199. 

Asyalayana-kalpa-sutra-bbashya, 
^ 380. 

Asvallyana sakliokta mantra - 
sanhita, 474. 

Asvamedha, 355. 357. 

. Asvamitra, Gobhila, 443. 
Asvinau> 414. 440. 

Atbarvan, 328. 451. 

Atliaryana, 445. seq. 
Atharvangiras (race), 445. 450. 
Atbarvan Daiva, 440. 
Atbarya-veda, 122. 445. seq, 
Atliarya-veda-anukramam, 228. 
Atbarva-veda-brabmana, 445 — 
455. 

Atbarva-veda-cbarana, 374. seq. 
Atbarva-veda-jyotisba, 214. 
Atharva-veda-kalpa, 199. 
Atliarva-veda-parisishta, 253. 
Atbarva-yeda-pratisikbya, 139. 
Atidbanvan Saunaka, 444. 
Atijagati, 222. 

Atidbriti, 148. 222. 

Atiratra, 177. 

Atisakvari, 222. 

Atitbyesbti, 355. 

Atkila, 383. 

Atldla, 384. 

Atman, 19. 20 — 24, 323. 
Atmananda, 240. 

Atrayali, 383. 

Atri, 4i 92. 340. 

Atreya, 137. 142. 383. 438. seq. 


Atreya- sakba, 53. 222, seq, 
Atreyi-pntra, 441. 

Attbakatha, 281. 294. 

Atyasbti, 148. 222. 

Aucbatbya, 381. 

Audala, 383. 

Audavabi, 205. 438. 

Audbeya, 372. (yar, lec, Aiikbya, 
Addba, Ugbeya.) 
Audumbarayana, 142. 

Aukbiya, 233. 364. 371. (yar, Icc, 
Auksbya, Ausbeya, Aukbya.) 
Aulapin,364. 

Aupajandbani, 439. 
Anpamanyava, 142. 370. 
Aupasana, 470. 

Anpasivi, 142. 

Aurnavabha, 142. 438. 

Aurva, 92. 380. 

AuBija, 382. 

Avabritba, 416. 

Avadanasataka, 246. 

Avasatbya, 203. 

Ayatika, 372. 

Avatsara, 384. 

Avyakrita, 324. 

AyS,sya, 413. 440. 488. 

Ay§,sya, 381. 

Ayusbtoma, 771. 

Ayuta, 395. 


B. 

Babbravya, 142. 

Badeyi-putra, 440. 

BS,dbryasva, 381. 

Bagavedam, 5. 

Babyricba-brabmana, 76. seq, 

18i 

Babvricba-pariBishta, 252. 
Bahvricba-upanisbad, 323. 
Baida, 380. 

Baladeva, 261. 

Balakosba, 156. 

Banga, 268. (alphabet) 518. 
Bandbu, 486. 

Blrbaduktbya, 382. 

BIrbaspatya, 382. 
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I^arygaza, 30. 

Baslikala-.4a.klia; 118. 180. 188. 
220. 369. 

BaudliS-yana-griliya-siitra, 201, 
380. 

Baudhayana-kalpa-STitra;194199. 
Baudhayaniya-brahmana, 353. 
Baudlieya, 372. (var, lec. Augb., 
Gaudh.j -dhayana.) 
Baudlii-pntra, 441. 

Blildhaula, 381. 

Bhadra-kalpa, 302. 

Bhadrasara, 297. 

Bhadrasena, 281. 
Bhagavata-puraiia, 5, 
Bhaguxikosba, 156. 

Bhagurinj 219. 

Bhaimayavali, 383. 

Bhallavin, 193. 364, 

. Bhaluki-piitra; 441. 

Blii1,numat Aupamanyava, 443. 
Bharadvaja, 42. 230. 340. 382. 
493. 

Bbaradvajagnivesyah, 382. 
Bharadv|ia, 137. 142. 382. 439. 
B harad vaj a - grihy a - su tr a ,201. 
Bharadvaja-kalpa-siitra, 194. 199, 
Biriradvajins, 370. 
Bliaradvaji-putra, 440. 

Bharata, 92. 

Bharata (epic poem), 42. seg. 45. 

(race), 44. 46. 

Bhargava, 380. seq. 

Bharmyasva, 382. 

Bbasha, 151. 

Bhashya, 138. 
Bbattabliaskaramisra, 240. 
Bhattacliaryas, 93. 

Ehaumadeva (alphabet), 518. 
Bhavatrata Sayastlii, 443. 

Bliiraa, 44. 

Bliishaja, 38. 

Blmdeva, 82, 

Bhiimimitra (varjec*-])uivii)) 296. 
Bhutayajna, 93. 

Ehrigu, 17. 54. 231. 380. 451. 
Bidah, 381. 

Biadiisdra, 271. 294. 
Bralimacliarin, 202. 204. 


Bralima-karika, 231. 
Bralima-veda, 445. seg. 
BralimavriddliiChliandogani,443. 
Brahman, 28, 55. 60. 321. 328. 

436. 440. 442. 444. 

Brahman (race), 207. seg, 405. 
Brahman (priests), 122. 446. seq. 
450. 469. 487. 

Brahmanism, 32 — 35. 82, seg. 
257 259. 

Brahmana, 75 — 77. 78. IO 6 — 
108. 110. 116. 163. 170. 186. 
(names), 360 — 364. (period), 
313-^455. 

Brlhmana-charana, 189 — 193. 
365. seg. 

Brahmanachhansin, 450. 469. 
Brahmanda, 41. 

Brahmapalasa, 375. 

Brahmayajna, 93. 356. 458. 
Bribu, 494. 

Brihadaranyaka, 110. 325. 329. 

seg. (extract), 22 — 25. 
Brihaddevata, 217 — 219. 
Brihadratba, 295. 

Brihaduktlidh, 382. 

Brihadvasn Gobhila, 443. 
Brihaspati, 130, 487. 

Brihaspati Sayasthi, 443, 

Brihati, 222. 402. 

Buddha (Sakya Muni), 32 — 35. 
78. seg. 82. seg. 88.' 102, 260. 
285. 317. seg, (Smriti), 89.91. 
(date), 263— 273. 298. seg. 
Buddhism, 32 — 35. 82. seg. 260. 
262. 

Buddhistic chronology, 263 -273. 
Buddhistic councils, 260. 271. 
seg. 

Buddhistic revelation, 84 — 86. 


C. 

Ceylonese era, 35. 268. 
Ceylonese chronologists, 264. 267 
—271. 

Chakra varti, 261. 

Chakra varm ana, 142. 
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Chamasadlivarju, 449. 

Clianakko, (Ciianakya) 281. 286. 

291.294 56 ^.* 

Chanasita, 405. 

Chando, 289. 

GHandragupta, 242. 271. 279. 
GhandramaSj 449. 

Charaka-Mkha, 191. 225. 350. 
364 369. 

Clpraiia, 121.125—127. 130.182. 

187—198.368—378. 

Charana 5 l25. seq. 

Cliaranavidy^, 375. 
Ckaranayyiiha, 250. seq, 367. 
Charaniya-sakha, 225. 
Charayaiiiya, 369. 

CharmaMras, 142. 

Charu, 392. 

Charvaka, 91. 

Chaturmasya, 355, 470. 
Chatiii^tra, 92. 

Chaturliotra, 224. 
Chagalakslianam, 253. 
Chliagaleyirij 370. {var, lec, Chai- 
keya, Clili^cya.) 

Chbandas, 147 — 149. (period), 
525—572. 

Ciihandoga-bralimana, 176. 347. 
seq, 

Olibandoga-parisislita, 251. 253. 
Cbliandoga priests, 173. 430. 
445. seq, 

Cbbandogya-upanisbad, 160. 324. 
seq. 

Cbikita, 383. 

Cbina (alphabet), 518. 

Ciiinapati, 302. 

Chinese cbronologists, 265. 
Chityaparishekadimantras, 355. 
Chiida Bliagavitti, 442. 
Chyavana, 380. seq. 

Cosmas Indicopleustes, 247. 
Ciirtius, Q., 277. 516. 


D. 

Dadhyacli Atliarvana, 440. 
Dairghatamasa, 382. 


Daivala, 385. 

Daivatam (Naigeyanarn rikshv), 
227. 

Daivata (Mrukta), 155. seq. 
Daivatarasa, 384. 

Daivodasa, 381. 

Daivyau botarau, 464. 

Dakshina, 203. (alphabet), 518. 
Dalbhya, 142. 

Damoda,.375. 

Danastuti, 493. 

Darada (alphabet), 518. 

Dara Shakoli, 326. 

Darbhya, 383. 

Dardhachyuta, 385. 
Darsa-purnamasau, 354. 392.458. 
470. 

Dasenkelleya, 267. 

Da^aratha, 49. 297. 

Denarius, 245. seq. 
Deva-anukramaiii, 217. 
Deva-darsanin, 375. 

Devanagari, 518. 

Devandmprija Tishya, 270. seq. 
Devantydyanah, 381. 
Devarajayajvan, 216. 240. 
Devarata, 383. 

Devasvamin, 380. 417. seq. 
Devatarasa, ^avasayana, 444. 
Devatadhyaya-braliinana, 348. 
Devavritti, 247. 

Devayajna, 93. 

Devir dvarah, 464. 

Dhananando, 281. 284. 287. 293. 
Dhananjayah, 384. 

Dhaaanjayya, 181. 384. 
Dharbaka, 296. 

Dharma, 101. 

Dharma-Indra, 40. 

Dharma "Siitra, 206 — 208. 
Dharma-sastra, 134. 
DharmMoka, 272. 281. 
Dharanadhyayana, 509. 
Dhatusena, 267. 

Dhriti, 222. 

Dhriti Aindrota 6aini., 444. 
Dhurtasyamiii, 380. 

Diksha, 393. 

Dikshaniya, 177. 390—405. 458. 
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Dinara, 245. 

Diodorus Siculus, 276. 
Dipavansa, 267. 

Dii'gliatamas, 19. 36. 57. 463. 
Dirgatamasali, 382. 

Divalisyenaya ishtayali, 224. 
Divodasa, 407. 

Divyavadana, 246. 
Di4hyayana-sutra, 181. 190. 210. 
Draupadi, 45. 47. 

Di4vi<ias, 334. (alphabet), 518. 
Dundhubha, 370. 

Durga, 131. 

Dusbmanta, 36. 

Duslitagamaui, 268. 

Dviraka, 45. 

Dv^para (age), 412. 

Dvadasalia, 222. 

Dvivindu, 508. 


E. 

Ekaha, 209. 470. 
Ekapada, 222. 
Ekarsbi, 440. 
Erannoboas, 277. 279. 
Ezoiir-vedam, 5. 


F. 

Fa-bian, 265. 

G. 

Gajakumbakriti, 508. 
Galava, 142. '383. 440. 
Galita, 221. 

Gana, 379. 

Ganagari, 467. 

Ganaka, 213. 

Gaugaridac, 276. 
Gardabimuklia, ^ancL, 444. 
Gargah, 382. 

Gargi'putra, 440. 

Gargya, 142. 164, seq. 382. 
Garhapatya, 203. 

Garliya ceremonies, 100. 


Gartsamada, 381. 

Gatba, 40. 344. 

GatMna, 384. 

Gatbin Kausika., 418. 

Gatii Gautama, 443. 
Gaulgulavi-putra Gobbila, 443. 
Gaupayana, 486. 

Gautama-sutra, 53. 134. (gram- 
marian), 142. S.- 7. 181. (eba- 
rana), 374. 381. 438. seq. 
Gautami-putra, 441. 
Gavam-ayanam, 177. 
Gavisbtbirab, 383. 

Ga^risbtbira, 383. 

Gayatri, 222. 391. 

Gayatrin, 489. 
GharmMinisbkritis, 356. 

Gbaura, 383. 

Gbora, 38. 

Gbosba, 341. 

Ghoso, 289. 

Ghritakau^ika, 91. 439. 
Girisarman Kantbaviddbi, 443. 
Gobbila, 53. 255. 436. 443. 
Gobbila (astronomy), 214. 
Gobbila-gribya-sutra, 201. 
Gobbila-pushpa-sutra, 210. 
Gokula, 368. (vai\ lec. -kbu-, 
-svalu, -laka.) 

Gob% 514. 

Gopatba-brabmana, 445 — 455. 
Goptri, 450. 

Gosbtoma, 177. 

Gotamab, 381. 

Gotra, 379— 388. 
Grabagralianamantras, 355. 
Gz'abanadbyayana, 509. 
Grabayuddha, 214. 

Grantba, 45. 521. scq. 

Gi4vastut, 450. 468. 

Greece and India, 16 — 18. 30. 
seq. 

Griba, 202. 

Gribapati, 450. 469. 

Gribya (bre), 203. 

Gribya-sutra, 121, 133. 200. 
205. 

Gritsamada, 26. 42, 231. 340. 
463. 
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GuliyMesali, 318. 
Gungu, 318. 
GurudevasTaininj 380. 


H. 

Haji Ibrahim Sirhindi, 327. 
Haradatta (Apastamba Slm.- 
shtra-bhishya), (extract)^ 100 

Hari, 231. 

Haridravin, 364. 

Haridraviya, 370, 
Harikarni-putra, 441. 
HariMiandra, 4i0S.seq, 488. 
Harita, 382. 

Harita Kasyapa, 442. 

HS-rita, 143, 

Harivan^a, 231. 

Harshaka, 296. 

Hautrakam, 254. 256. 
Hemachandra, 240. 

Herodotus, 48. 

Hiouen-thsang, SOI *seq, 304. $eq, 
Hiraiiyakesi (SatyashacPia), 196. 
Hiranyakesi-charana, 370. 
Hiranyakesi-grihya-siitra, 201. 
Hii'anyakem-kalpa-sutra, 199. 
Homamantras, 355. 

Homer, 499. 

Hotraka, 450, 

Hotri, 122. 175. seq. 394. seq. 448. 

seq. 468. 473. seq, 

Ilima (alphabet), 518. 


• I 

Ida, 464. 

Idhuiayaha, 385. 

Iksh vakil (race), 408. 418. 
lia, 464. 

In (affix), 184, 

Indra, 60. 230. 411. seq. 436. 

444. 530^ 533, 542. 

Indrabhu Kasyapa, 444. 
Indrapraraada, 385. 

Indrota 6aunaka, 444. 


Indus, 12. ' 

Ishtakapuranam, 254. seq. 

Ishti, 393. 

Ha-upanishad, 317. 325. 

Itara, 336. 

Iti, 344. 

Itihasa, 40. seq. 90. 98. 110. 334. 
ItihS-sa-veda, 40. 451. 


J. 

Jabala, 370. 

Jagaddhara, 125. 
dagala, 375. 

Jagati, 322. 403. 

Jahnu, 418. 

Jaimini, 88. 90. 381. 
Jaiminiya-cbarana, 374. 

Jainas, 261. seq. 

Jaivantayana, 438. 

Jdmadagna, 380. 

J amadagna V atsah, 380. 
Jamadagni (father of Kama), 
487. 

Jamadagnyah, 380. 

Janaka (v. L Ajaka, Raj aka), 
374. 

Janaka Yaideha, 36. 80. 329. 
421. seq. 

Janaki Ayasthuna, 442. 
Janamejaya Parikshita, 486. 
Jarayu, 397. 

Jatukarnya, 142, 407. 438. seq. 
Jayanti-putra, 441. 

Jiihvavat Badhayoga, 442. 

Jina, 249. 

Jinendra, 248. 
tlnanak&ndam, 356. 
eJnS^nayogya, 374. 

Justin, 275. 

Jyotisha, 211---215. 
Jyotishtoma, 177. 470. 


K. 

Ka, 433. 

Kadvat, 433, 
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Kaliola, 205. 

Kai^orja Kapya, 440. 
Kaivai'tananda, 293‘, 

Kakavarna, 296. 

Kakubha^ 222. 

Kaksbivantali, 382. 

Kaksbivat, 19. 36. 56. seq, 
Kaksliivat Ausija, 493. 
Kaksbivata, 382. 

Kalabava, 383. 

Kalabavi-brabmana, 109. 116. 
Kalamaj 514. 

Kalanos^ 39. seq. 

Kalapa, 1 26.364. 373.(t;./.E:alopa.) 
Kalapaka, 126. 

Kalapin, 364. 

Kalasoka, 281. seq. 

Kaleya, 370. (v. 1. Kaleta.) 
Kalhana Pandita, 242. 

Kali (age), 412. ' 

Kali, 514. 

Kalinga, 57. 268. 

Zalpa, 344—364. 
Kalpanupada-sutra, 210. 
Kalpa-sutra, 94. 96. seq. 169 — 
199. 

Kamalins, 364. 

Ka/ififVdoXo^, 333. 

Kambojas, 54. 

Kamboja Aupamanyava, 443, 
Kandas, 223. 

Kandamayana, 142. 
K^ndi.nukrama, 223, 225, 
Kandhadatto, 286. 

Kilnclikas, 223. 

Kanishka, 298. seq. 304. 332. 
Kanvab, 383. 

Kanva, 142. 383. 

Kaiiva-saklia, 181. 183. 370. 
Kaavayana, 296., 

Kapardisvamin, 380. 

Kapayali, 383. 

Kapila, 79. 83. 102. 

Kapila, 102. 

Kapila- vastu, 102. 

Kapileya Pancbasikba, 102. 
Kapisbtbala-katbab, 333. 369. 
Kapola, 372. {v. I -lapa, -pala.) 
Kapya Patancbala, 102. 


Karka, 256. 

Karma, 180. 

Karma-kanda (Veda), 115. 
Karma-mimansa, 40. 
Karma-pradipa, 54. 201. 231. 
Karmandin (kalpa), 185. 364. 
Karnatakas, 334. 

Karsakeyi-putra, 441. 

Kasbayana, 439. 

Kasyapa, 17. 142. 384. 436. seq. 
Ka^yapa Naidhruvi, 442. 
Kasyapah, 384. 487. • 

Kasyapa, 384. 

K^sy a p i 7 al ak y am a t h ar i- p u tra, 
441. 

Katih, 384. 

: Katblh, 69. 97. 126. 223. 364. 369. 

[ Katba-upanishad, 325. 

1 KEtbaka, 126. 223. 

: KEtbaka-grihya-sixtra, 201. 
Katba-siitra, 199. 

Kattbakya, 142. 

Katya, 383. 

Katyayana, 41. 44. 97. 229. seq. 

^9— 243. (Biiddbist), 302. 
Katyayana-anukramani, 149, 215. 
Katyayana-kalpa-sutra, 18 i. 199. 
, 356—358. 

Katyayana (metre), 147. 
Katyayana-parisishta, 250. 255. 
seq. 

KEtyayana-pratisakbya, 138, seq. 
^ 163 . 

Katyayana - upagrantba, - siitni, 

210 . 

Katyayani, 22. 24. 
KEtyayaniya-sEkbE, 251. 372. 
Kauhali-putra, 142, 

Kaunakbins, 375. 

Kaundinya, 142. 385. 438. 
Kauiidinyayana, 438. 
Kausbitaki-aranyaka, 337. seq. 
Kausbitaki-brEbmana, 181, 346. 
357. (e;s:tract) (xi.), 59. (xxvi. 
5.), 406. 

: Kaiishitaki-sakliE, ISO. 183, 
Kaiisliitaki-npanishad, 338. 
Kaasambi, 241. 

Kausika, 384. 
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Kausikayani, 439. 

Kausiki kalpali, 185. 364. 
Xauthuma-sakha, 181. 201. 228. 

... 373. ; ■ ■ 

Kautilya, 297. 

Kautsa, 142. 181, 442. 
Kautsi-putra, 441. 

Kavasha, 36. 58. 

Kavya, 41. 

Kaya, 415.'' 

Kayastlia, 514. 

Kena-npaiiisliad, 324. 
Ketiicl3ara/214. 

Ketu Vajya, 443. 
Khadira-grihya-sutra, 201. 
Khallalas, 374. 

Khaiidikeyas, 223. 364. 370. {v, 1. 
Shand.) 

Khasya (alphabet), 518. 

Khila, 218. 222. 226. 356. 358. 
KXeVic, 163. 

Kratusangralia, 252. 
ICi'atusangraha-saBkhya, 254. seq» 
Kraimchikiputraii, 441. 
Krausbtuki, 142.219. 

Krishna Vasndeva, 45. 

Krisasvins (kalpa), 185. 364. 
Krita (age), 412. 
Kshairakalambhin, 181. 
Ksliatraujas, 296. 

Kshatriya (race), 17. 81. 207. 
378.405. 

Kshemajit (Kshemarchis, Kshe- 
trajna), 296. 

Ksbemadharman (v. L karman), 
298. 

Kshudra-suktas 42. 340. 479. 
Kshudra-sutra, 210. (r. 7. Kshau- 
dra.) 

Kiiladbarma, 132. seq. 201. 
Kumarabarita, 440. 

Kundina, 223. 

Kundiiiah, 385, 

Kunti, 44. scq, 48. 
Kurmalaksbanam, 254. 

Kuril, 44. scq, 

Kiisidin, 39. 

Kustiika Sarkarfiksba, 443. 
KusikCih, 383. 


KuMka-parisisbta, 250. 
Kusika-sutra, 199. 

Kusri, 442. 

Kutsa, 56. 382. 

Kuvera Vaisravana, 39 

L. 

Lala, 268. 

Lamakayana, 181. 
Langalayana, 373. 

Lanka, 269. 

Laiyayana, 181. 199. 210. 
Laugakshi»siitra, 199. 
Laukika, 151. 

Lekha, 512. seq. 

Lipi, 520. 

Lohitajahnavah, 384. 
Lohitaksha, 384. 


M! 

Madbava, 240. 

Madhuchbandas, 418. 
Miidhucbbandasa., 384. 

Madhuka, 219. 

Madhuka Paingya, 442. 
Madhyamas, 479. 

MMbyandina, 138. 181. seq, 329. 

333. 372, (v, I, -dineya.) 
Madragara iSaungayanij 443. 
Madri, 44. seq, 48. 

Magadba (alphabet), 518. 
Mababharata, 222. 

Mababbarata, 18. 36. 41 — 48. 

57. seq, 62. 231. 243. 
Mabadamatra, 205. 

Ifabaitareya, 205. 

Mahakalopa, 373. 
Mahakatyayana, 302. seq, 
Mabakaushitaki, 205. 
Mahakhallava, 374. 

Mahananda, 296, 

Mahanama, 267. 

Mahapadma, 296. 

Mabapaingya, 205. 

Mabasiiktas, 42. 479- 
Mali aud avahi, 205 . 
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Maliavansa, 267. 

Maliavarttikaj 235. 

Mahavira, 261. 
Mahavira-nirupanam, 356. 
Maliendra (mountain)^ 17. (son 
of A^oka), 271. 

Maliidasa Aitareya, 336. 
Mahisha, 137. 

Mahittliij 442. 

Mahiyaya, 383. 

Maitra-sutra, 199. 

Maitravaruna, 385. 450. 468. 
Maitrayaniya-charana, 370. 
Maitrayamya-sntra, 201. 
Maitreyi, 22 — 24. 28. 

Manavas, 61* seq. 370. 199. 
Mandala, 218. 220. 340. 
Mandanis, 30. 

Mandavya, 441. 

M&ndh^tra, 383. 

Mandiandini, 333. 
Mandukayanas* 146. 36S. 
Mandukayani, 441. 
Mandukayani-putra, 441. 
Manciukeya, 121. 142. 
Manduki-pntra, 441. 
Mandukisikslia, 146. 
MandU“Mandav}4Ii, 205. 
Mandukya-npanishad, 325. 
Manikyala, 299. 

Maniyatappo, 294. 

439. 

Mantra, 75, seq. 86. 90* 343. 

(period), 456 — 524. 
Mantrarshadliyaya, 225. 

Mann, 423. 425—427. 
ManU“dharma-sastra, 46. 56. 61. 

seq. 65. 67. 86. seq. 89. 132. seq. 
Mann Vaivasvata, 28. 37. 531. 
seq. 

Mann Apsava, 532. 

Mann Sam varan a, 532. 
Manntantu, 383. 

Manushyayaina, 93, 

Masi, 514 / 

Masaka Arslieya - kalpa - sutra, 
199. 209. 

Masaka Gargya, 444. 

Masakiya, 14^ 


Matavachasa, 382. 

Motrin, 219. 

Matsya Sammada, 39. 

Mandas, 364. 

Maudgalya, 382. 

Manka, 381. 

Manna, 381. 

Manneya, 372. (v, I, Bliad. 
Baudliyasva.) 

Mauryas, 280. 285. 291. 293. 295. 
297. 

Mansliiki-pntra, 441. 

Maya, 19. 321. 

Medhatitki, 463. 

Megasthenes, 25. 29. 200. 242. 

277.515. 

Mela, 514. 

Mimansa, 73. 78. 

Mimansaka, 142. 

Mitrabhii Kasyapa, 444. 
Mitravarchas Stairak^yana, 443. 
Mitravinda Kaukala, 443. 
Mitraynvab, 381. 

Mndgala, 219. 368. 382. 
Mnlamitra Gobliila, 443. 
Mundaka-upanisliad, 325. 328. 
Mntiba, 418. 

Mrityu, 436. 444. 

Mrityu Pradhvansana, 440. 


N. 

Nabkanedisbtha, 423, 
Nacbiketacbayana, 224. 
Nagarjuna, '266. 273. seq. 
Naidbruva, 384. 

N aigama (kandam), 1 55. seq. 
Naigeya, 228. 374. 

Naigbantnka, 155, seq. : 
Naimisbiya, 231. 407. 
Nairritya-katbab, 373* 
Nairuktas, 164. 

Naknla, 44. 

Nakula, 44. 

Naksbatra, 212. 

Nakshatra^darsa, 213. 
Naksbatra-grabotpatalaksbanam, 
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Naksliatra-kalpa, 214. 
Naksliatra-vidja, 213. 

Nama^ 161. ' ■ 

Nana, 331. 

Nanaka, 331. 

Nanda;, 241. 279. 281. 284. 

295. 

Nandivardliana, 296. 

Narad a, 408. 

Narasansa, 493. 

Narasansi, 40. 344. 

N avagrahasanti- Jarisishta, 214. 
Navanita, 395. 

Nearchus, 515. 

Nesbtri, 450. 469. 

Nidana-sutra, 147. 210. 
Nidruvali, 384. 

Nigada, 407. 

Nigada Parnavalki, 443. 

Nigama, 15d 

Nigamali (v, I Agam), 254. 256. 
Nighantu, 154. 5^^. 

Nikotliaka Bhayajatya, 444. 
Nipata, 161. 

Nirukta, 152— 158. 163— .168. 
Nirvliia, 266. 268. seq, 

Nirvri'tti, 73. 

Nisbada, 59. 

Nisbka, 332. 

Nivita, 42. 

Nyasa, 248. 

Nyaya, 78. 316. 


O. 

^Orofxciy 16L 

Osliadbi, 449. 


P. 

Pabbato, 288, 291. 

Pada, 160. 341. 
PadavidbaQa, 234. 
PablavaSj 54. 

Pailah, 385. 

Paila-sutra-bbasbyaj 205. 


Paingalay an ab;, 385. 

Paingi, 223. 

Paingins, 185. 368. 

Paingi kalpab, 364. 

Paingi-putra, 44 L 
Paingyam, 185. 

Paippaladas, 364. 374. 

Plkayajna, 203. 

Paksba, 379. 

Palaka, 296. 

Palangins, 364. 

Palibothra, 242. 276. 
Pancbacbitikamantras, 356. 
Pancbala, 129. 142. 
Pancbavidba-siitra, 210. 
Pancbavinsa-brahmana, 347. 
Pandavas, 44. seq. 

Panda, 44. seq, 

Pandya, 44. $eq. 

Panini, 118. 138, seq, 150. seq. 

184. seq. 361. (date), 304—310. 
Panini-gotra, 385. 

Paniniyam, 185. 

PanjS,b, 12. 

Pankti, 222. 402. 

Pliradas, 54. 

Paramatman, 19. 

Paramavatika, 372. 

Paramesbthin, 440. 
Paraskara-gribya-sutra, 201. 
Parasara, 91. 438. 
Parasara-dharma-sastra, 86. 90. 
Parasara-gotra, 388. 
ParMara-sakba, 97. 129. seq, 
Parasarins, 185. 364. 
Parasari-kaundini-putra, 440. 
Pdrasari-pntra, 440. 441. 
PMiarya, 91. 149. 372. 385. 439. 
Parasaryayana, 91. 439. 
Parasu-rama, 17. 49. 81. 
Paribbdsba, 72. 

Parisbad, 128 — 132. (v. I par- 
sbad, 129). 

Parisbadya, 131. 

Parisisbta, 148. 249 — 256. (date) 
257—260. 

Parjanya, 449. 

Parsbada, 128—132. 

Parsbadam, 253 — 255. 
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Parshadasva, 382. 

Partha, 381. : 

Paruslmi, 486. 

Parva, *490. 

Parvata, 408. 

Pasubandba, 470. 

Patas, 370, (^?. L Patandineya.) 
Patala, 524. 

Pataliputra, 241. seq. 278. 284. 
Patanchalij 102. 

Patanjali, 148. 235. 239> 

Pathas Saubliara, 440. 

Patni diksbitlj 450. 
Paundravatsa, 372, {v. I, -vacclia.) 
Paurana, 384. 

Paurukutsyaj 382. 

Paurvatitha, 383. 

Pauslik^rasadij 142. 
Pausim^shyayana, 438, 
Pavamana-isbti, 292, 

Pavamanis, 42. 340. 

Pinga, 283. 

PingalaBaga, 147. seq, 244. 
Pindola, 274. 

Pis^cba-vidya^ 39. 

Pisacba-veda, 451. 

Pitrimedhas, 356. 

Pitriyajna, 93. 354. 

Plato, 161. 

PlS^ksbayana, 142. 

Piaksbi, 142. 

Porus, 276. 

Potri, 469. 

Pracbinaviti, 43. 
Prachinayogi-putra, 44 1 . 
PracbiDayogya, 374. 

Pracbya, 142. 

Pracliya-kathas, 333. 369. 
Pradhvansann, 440. 

Pradyota, 296. 

Pragatba, 42. 340. 
Pragatba-barkata, 222, 

Prajapati, 393, seq* 414. 433. seq* 
436. 442. 444. 529. 

Pranjala, 374. 

Pranjalidvaitabbrit, 374. 
Prasangikas, 355. 
Prasavottbanam, 254. 

Prasii, 276. seq* 333. 


Praskanva, 494, 

Prasna, 223. 

Pra^na-npanishad, 325. 
Pr§,sni-puti\a, 441. 

Prastoka ^arnjaya, 494. 

Prastotri, 450. 

Prltarahna Kaubala, 443. 
Pratardana, 407. 

Pratihartri, 450. 469. 
Pratijna-parisishta, 121. 253. 255. 
Pratiloma (caste), 256. 
Pratiprasthatri, 450. 469. 
Pratisakbya, *46. 116 — 149. 150. 
161. 

PrSrtitbeyi, 205. 

PratitM Devataratba, 444. 
Pratyakslia, 108. 

Pravacbana, 53. 109. 

Pravara, 386. 

Pravaradbyaydb, 254. seq. 
Pravaramanjari, 380. 

Pravargya Santipatlia, 356. 
Prayoga, 180. 

PretyabbS^va, 19. 

Prishadasvfili, 382. 

Prisbadbra, *494. 

Pritba, 44. 

Pritbusravasa Kanina, 494. 
tipodeaig, 161. 

UpocTYjyopta, 162. 

Protagoras, 163. 

Ptosis, 163. 

Pulmda,418. 

Puiidra, 418. 

Pupphapiira, 287. 

Purina, 41. 61. 90. 108. 110. 
153. 344. 

PurUna 'Veda, 40, 45 1 . 

Purana- pari d li apay an t al i, 3 8 4. 
PuroMta, 485—488. 
Puromivakya, 400. 

Pururavas, 36. 56. 418. 
Purusbamedlia., 356. 
Parushottama, 380. 

Purvapaksha, 73. 

Pusliamitra Gobliila, 443. 
Pusbkaraparnadyupadluinaman- 
tras, 355. 

Pasbpa-sutra, 210. 



INDEX. 60 L 


Puslayayasas Audavraji, 443. 
Pustakam, 512. 

Putimashaj 383, 


EMlia Gautama, 436. 443, 
Ealiasya/318. 

Rahucliara, 214. 

Eabuganali, 381, 

BMkk,2l£ 

EaksbovidyCl, 39. 

Eaibhya, 438. 384. 

Eainava, 384. 

Eajasiiya, 355. 

Eama, 49. 

Rama Jamadagnya, 463. 

Rama Margaveya, 487. 
Ramayana, 17. 36. 41 — 43. 

49. 60. 

Ranay ani p utr a, 181. 

Ranlyaniya, 181. 201. 373. 
Rantikoslia, 156. 

Rathantaidn, 219. 

Ratliitara, 219. 

Rathitari-piitra, 441. 

RauWna, 384. 

Rauhinayana, 438. 

Rebliaii, 384. 

^Pfjfxa, 161. 

Renavali, 384. 

Reiiu, 418. 

RenubS,, 418. 

Repha, 508. 

Rich, 341. 

RicMka, 418. 

Rigvamablieda, 374. ■ 

Rig-veda, 63. 122. 219. seq, 457 — • 
■■.’;468. 525— 575. ^ ^ ' 

Rig- veda-anukraraani, 2 1 5—2 1 9. 
Rig-veda-araiiyaka, 525— 575. 
Rig-veda-braiimaim, 346. seg, 
Rig-veda-charana, 368. 

Rig-veda cMiandas, 147. 
Rig-veda commentaries, 240., 
Rig-veda gribya-siitra, 201. 
Rlg-veda-jyotislia, 211. 

Rig-veda kalpa-sutra, 180. 199. 


Rig-veda-nirukta, 153. seg. 
Rig-veda-pratisakhya, 135. seg. 
Rig-veda-parisishta, 252. 
Rig-veda passages translated : (i. 
■ 1. 1.) 481. (i. 74.) 549. seg. 
(i. 162.) 553. seg. (i. 164. 46.) 
567. (i. 194. 4.) 490. (i, 63. 8.) 
20. (i. 115. 1.) 20. (ii. 2.) 535, 
seg. (iii. 1. 20.) 482. (iii. 28. 1.) 
492. (iii. 29. 10.) 493. (iii. 32. 

13. ) 482. (iii. 36. 10.) 490. (iii. 
39.) 482. (vi. 23. 9.) 483. (vii. 
3.) 547. seg. (vii. 32.) 543. (vii. 
77.) 551. (vii. 81.) 540. seg. 
(vii. 103.) 493, (viii. 30.) 531. 
(viii. 11.) 548. seg. (viii. 13. 

14. ) 542. (viii. 21. 14.) 543, 
(ix. 11. 6.) 318. (x. 73. 11.) 

i 318. (x. 121.) 569. (x. 130.) 
482. (x. 129.) 564. 
Rigyajiinshi, 254. 

I Rikshah, 382. 

Ripunjaya, 295. 

Rishabha, 418. 

Rishyasringa Ka.4yapa, 444. 

Rita, 491. 

Ritulakshana, 214. 

Ritvigvarana, 176. 

Ritvij, 469— 474. 492. 

Rohinah, 384. 

Rohita, 410. 

Romabarsliana, 231. 
Romakayana Sthavira, 219. 
Rudra, 55. 

Radra-bhuti Drahyayani, 442. 


S. 

Sadasya, 407. 449. seg. 469. 
Sahadeva, 44. 

Siihadevas, 44. 

Saitava, 148. 438. 

Sajaniya (hymn), 231. 
Samanta-pancliaka, 17. 
Sama-sankhya, 144. 
Sama-siitras, 209, 210. 
Sama-tantra, 143. seg. 
Sama-veda, 121. 468. 473. 
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Sama-anukramam, 227. seq, 
Sama-brahmana, 347. seq. 
Sama-charana, 373. seq. 
Sama-kalpa/l81. 199. 209. 
Sama-jyotisha, 214. 
Sama-parisishta, 252. 
Sama-prMisakhya, 143. 
Sama-tnetre, 147. 

Sama-vidhana, 190. 347. 
Samayacbarika-siltra, 99. 101. 

134. 206-208. 

S^midheni, 89. 393. 

Samvargajit Lamakayana, 444. 
Sanaga, 440. 

Sanaru, 440. 

SanS-tana, 440. 

Sandhyavandana^ 206. 
Sandrocottus, 242. 275 — 300. 
Siingata, 297. 

Sanhita, 184. 174. 176. 
Sanhita-charana, 188. seq» 364. 
Sanliiti-upanisbad, 114. 
Sanhitopanisbad, 348. 
S^njivi-putra, 441. 

Sankara Gautama, 443. 
Sankarsliana-kanda, 90. 

Sankbya, 78. 82, seq, 102. 
Sankriti, 383. 

Sankriti-putra, 441. 

Sankritya, 143. 383. 438. 
Sannyasin, 314. 

Sansava, 398. 

Sanskara, 204. 

Saras vati, 12. 169. 464. 

Sarman Cbeya, 30. 

Sarpa, 39. 

Sarpa-veda, 451. 

Sarp*a“Vidya, 39. 

Sarshti, 381. 

Sarvanukramni, 215. seq, 
Sarvastivadas, 302. 

Sarvamedbas, 356, 

Sat, 324. 

Sati Ausbtrakshi, 443. 

Sattra, 210. 470. 

Satyakama JIbMa, 442, 
Sasyamugrya, 373. (y, /.-murgya, 
Satyamurgrya.) 

Satyavaba Bbaradvaja, 328. 
Satyavati, 418. 


Saukarayana, 439. 

Sautrarnani, 355. 357. 
Sautramaiii-sambandiii-, 356. 
Sauyamij *205. 

Savarni, 381. 

Savetasa, 381. 

Savitragnichayana, 224. 

Savitri, 414. 

Slyakayana, 439. 

Sayana, E.ig-veda-bbasbya (p. 1 1 ), 
^34i (p. 34), 458. 155—157. 
Sayana, Parasara-sastra-bbasbya, 
87—94. 

Sekasandbyadihautrantam, 355. 
SeleuGus Nicator, 242. 274. seq, 
298. 

Semitic races, 14. seq, 

Senaka, 143. 

Seven rivers, 12. 

Sbadgnru>4ishya, comm, on the 
Anukramani, 216. 
Sbadvinsa-brdlimana, 112. 347. 
Shashtipatba, 357. 

Sbodasin, 177. 

Siddbanta, 73. 

Sinbababu, 268. 

Sinivili, 212. 

Skanda-bbdsbya, 240. 
Skandasvamin, 240. . 
Smarta-sutra, 94. 99. 

Smriti, 52. 75. 78. 86—93. 107, 
182. 

Smriti-prabandbas, 99. 

Soma, 55. 533. 

Soma-raj ayah, 381. 

Soma-raj y a, 381. 

SomS,raudra Cbarii, 89. 
Soma-sarman, 297. 

Soma-^ushma, 421. 

Soma-vaha, 385. 

Soma Yaislmava, 38. 

Soma-yaga, 177. 

Somesvara, 103. 122. 144. 
Somotpattib, 252. 

Sone (river) 279. 

Sparsa, 160. 

Spbotayana, 143. 

Stbaulaslitbivi, 143. 153, 

Stbiraka Sargya, 444. 
Stobbanusanbara, 144. 
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Stoics, 162. seq. 

Strabo, 15. seq* 25. seq. 200. 515. 
Stupab, 248. 

Subandhu, 486. 

Subbadra, 45. 

Submlmaiiya, 450. 469, 

Sudas, 483. 485. seq. 

Sudeshna, 57. 

Sukta, 341. 

Sulabba,205. 

Sumalja, 297. 

Sumantra Babli* Gaut. 444, 
Surnantali, 205. 

161. 

Sunitba Kapatava, 443. 
Supratita, Auiundya, 443. 
Surabhigbrita, 395. 
SurMindrabhisbekantam, 355. 
Surya, 55. 449. 

Suryaka, 296. 

Susarada 6'alankayana, 443. 
Susravas Varshagaiiya, 443. 
Sutemanas Sandilyayana, 443. 
Sutivritti, 247. 

Sutra, 71— 249. 

Sutra-cbaraiia, 193 — 198. 364. 
seq. 

Suyajna, 205. 

Suyasas, 297. 

Suyavasa, 412. 

Svadhyaya, 105. 509. 
Svadbyaya-brabmana, 224. 
Svaha, 113. 

Svaba-kritis, 463. 

Svanaya, 56. 

Svanaya Bbavya^'a, 493. 

Svara, 160. 

Svisbtakrit, 400. 

Syaparna, 487. 

6 .' 

Sahara, 418. 

Sabdaniisasanam, 306. 

Sailalin, 185. 364. 

Sainya, 382, 

Saisava, 97. 

Saisira, 368. 

Saisira-sakba, 118. 135. 149. 


Sai^ireya, 368. 

Saisunagas, 296. 

Saityayana, 143. 

Saivayavab, 383. 

Sakas, (people) 54. 

Sakadilsa, 444. 

Sakala, 143. 

Sakala-sakha, 118. 135 — 137. 
140. seq. 143. 144. seq. 147. 
149. 178. 219. seq. 368. 
Sakalya, 136. 140. 143. 368. 
Sakalya-pita, 136. 143. 

Sakapuni, 143. v. 1. 

Sakapurni, 153. 

Sabatayana, 141. 143. 164. seq. 
Sakbd, 51. 100—105. 121—127. 

188. seq. 377. 429. seq. 

Saktya, 383. 

Sakuntala, (play) 1. 5. 512. 
SakuntaE (heroine), 36. 

SMivari, 222. 

Sakya, 83. 285. 295. {see Buddha.) 
Salaksba, 384. 
SElankayana-cliarana, 181. 
SaIankayana«gotra, 381. 384. 
Salankayani-putra, 441. 
Salapravesa, 355. 

Saiisuka, 297. 

Saliya (v. 1. Kha-, Sar-) 368. 
Samba Sarkaraksba, 443. 
Sambhu, 383. 

Samitri, 450. 469, 

Sandilab, 385. 

Sandili-putra, 441. 

Sandilya, 181. 323. 438. 440. 
Saudilyayana, 181. 

Sankba, 383. 

Sankbayana, 143. 
Sankhayana-bralimann, 180, 397. 
Sankhayana-grihya-sutra, 201. 
Sankhayana-kalpa, 180. 199. ex- 
^tract (xvi. l.)37— 40, 
Sankhayana-parisisbta, 252. 
Sankbayanins, 183. 368. 
Santanacluirya, 152. 

Santanu, 255. 

Sapbeya, 372. (v. 1. -peya, -piya), 
Sardula, 373. 

Sdrkarakslii, 381, 
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{5arvadatta Gargya, 442. 
^arvaclatta Koslia, lo6. 

Sastra, 53. 

Sasadharman, 297. 

Satabalaksha Maudgalya, 143. 
SatadrUj 486. 

Satanika^ 231. 

Satapatha * brahmana, 176. 183. 
329. 349. 353—360. (i. 8. 1. 1.) 
425, (xi. 4. o.) 421. 

Satarcbins, 42. 340. 

^atarudriya, 355. 

Satvala, 374. («?. Satyamud- 
bhava.) 

g^ayanin, 181. 193. 364. 372. 
Satby^yaniya, 374. 

Sauebivriksbi, 181. 

Saunaliotra, 230. 381. 

Saunaka, 118. 135. seq. 230— 239. 
438. 

Saunaka-anukramaiji, 216, seq. 
v^aunaka-aranyaka, 314. 
Saunaka-gribya-sutra, 201. 
^aunaka-kalpa-sutraj 144. 199. 
Saunaka-charana, 375. 
6'aunaka-parisislitaj 250. 
^aunaka-upanishad, 328. 337. 
Saunakayanah, 385. 

Saunakins, 364. 

Saunaki'putx'a, 441. 

Saunakiya, 137. 143. 

SauBakiy a-cbS,turadby ay ika, 1 39 
—141. 

^aunga-Saisirayah, 383. 
6'aungi-putra; 441. 

Saurpanayya, 438. 

Savas, 444. 

Siklia, 53. 

^iksba, (siksba), 113—147. 

Silpa Kasyapa, 442. 

Sisbtam asvamedhikam, 355. 
6lshtdsvamedbamantrLs 356. 
Si^ira, 368. 

Angirasaj 97. 

^isunlga, 296. 

^Iva, 55. 

6iva-sankalpa, 317. 

6loka, 68. seq. 71. 86. 99. 110. 
Sraddba-kalpali, 253. 255. 


^raddh a-k al pa-bbasbya, 255. 
Sraumata-kamakS^yanab, 383. 
^rauta ceremonies, 100. 
&*auta'Siitras, 50. 75. 94. 99. 169 
—199. 

Sravana-datta Kauliala, 443. 
^rutabandbu, 486. 

&uti, 52. 75. 82. 86. 88. 97. seq, 
100. 107. 182. 

S'ruti-rupamantras, 356. 

6udra (race), 55. 58. 207. i 
6udra, dynasty, 243. 297. ^ 
^ubbanga, 518. 

Sukriya, 226. 356. 358. 
Siilyadipika, 255. 

^ulvikani, 253. 255. 

Sunabotra, 230. 

^unalipuchlia, 412. 

^unahsepba, 36< 408 — 416. 
Sunaka, 231. 381. 

^uiiika, 295. 

6'uiiolangubi, 412. 

^bsba Valm. Bbar. 444. 
^vetasvatara, 370. (t?. /. SvetH, 
^vetatarah, -tab -tanta, 6vet?i, 
Asya-.) 

{Syetasvatara-upanisbad, 321, 
Svetaketu, 128. 421. 

Syaitah, 381. 

%dma, 370. 

Sy^mayanins, 364. 370. 

Syavasva ArcbanUnasa, 383. 493. 


T. 

Taittiki, 142. 

Taittiriya, 61. 174. 
Taittiriya-anukramani, 223. 
Taittiriya-firaiiyaka,! 13. seq. 334. 
seq, 

Taittiriya-cliarana, 370. 
Taittiriya-griby a-siitra., 20 1 . 
Taittiriya-kaipa-sutra, 299. 
Taittiriya- pratisakby a, 1 37. 
Taittiriya-siksbd, 113. seq. 
Taittiriya-sanliita, 350. 359. 364. 
Taittiriya-upanishad, 114, 323. 
825, 
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Taittirijaka, 137, 14^. 

Takkasila, 286. 
TamasavanasangbarEma, 302. 
Tamraparni, 270. 

Tandins, 364. 383. 

Tandy a-brahEiana, 181. 364. 430. 

see Fancliavinsa-br. 

Tanunapat, 464. 

Tapaniya, 372. (v, L payana.) 
Tarksbya; 382. 

Tarksbya Vaipa^yata, 39. (v, L 
Vaipa^chita.) 

TaiimburaVins, 364. 

Tibetan chronology, 265. 

Tilaka, (v. 1. Balaka), 296. 
Tirindira Parasavyaya, 494. 
Tirita, 248. 

Tirthakas, 262. 

Tittiri, 175. 223. 

Tman (atman), 20. 

Tottayanas, 375. 

Traivaiii, 439. 

Trasadasyava, 382. 

Trata Aishumata, 412, 

Treta (age), 412. 

Tripimdra, 55. 

Tribbashyaratna, 137. 

Trishtubh, 68. 71. 222. 400^ ^ 
Tritiy asavanagat adi ty agrab adi- 
mantras, 355. 

Tura K^vasbeya, 442. 

Turanian I’aces, 14. seq, 
Turusbka, 299. 

Tvashfri, 464. 


U. 

Ucbatyab, 381. 

Udarai^andilya, 444. 

Udayasva, 296. 

Uddaiaka, 36, 442. 

Uddaiaka Aruneya, 442. 

Udgatri, 122. 1*75, 181. 445. seq, 
449. seq, 469* 47 1 . 
IJdgitba-bhaskara, 240. 

Udibbi /. Udfisin), 2. 

Udichya, 142, 

Udndiya KatbAh, 373. 

■ S 


Ugrasena, 284. 

Ugra^ravas, 231. 

Ujjvaladatta, 246. seq, 

Ukba, 223. 

Ukba-dharana, 355. 
Ukba-sambharanadimantras, 355. 
Ukbya, 137. 142. 

Uktba-sastram, 254. seq, 

Uma, 53. 

trna, 450. 

Unadi-stitra, 151. seq, 245. seq, 
Unnetri, 450. 469. 

Upagatri, 470. 

Upagrantba-sutra, 210. 
Upajyotisba, 213. 253. 255. 
Upamany avail, 385. 

Upanayana, 207. 

UpA,nga, 5. 

Upanishads, 100. 122. 316 — 328. 
348. 

Upasarga, 161. 

Upaveda, 5. 

Upavesi, 442. 

Upnekat, 5. 325. seq, 
tfrjayat Aupam., 443. 
Uruksbayasa, 383, 

Urvasi, 36. 

Usbas,^414. 529. 551. 
lJshA,sa-naktau, 464, 
tlshman, 160. 341. 

XJsbnib, 222. 401. 

0ti,‘393. 

Utpalavarnadeva, 269. 
Uttamottariya, 142, ^ 

Uttara»brahmana, 453. seq, 
Uttarakurus (alphabet), 518, 
Uttaramimansa, 90. 
Uttarapaksha, 73. 

Uttaraviharo, 281, 

. Uvata, 9B » , ■ . ' , 


: V^ch, 442. 

I VA,cbakna|i, 205. 

J. Vicbaspati, 82, 407. 
; Vadava, 205. 

; VadhCina, 194. 

S 
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Vadhiina-sutra, 199. 
Yaidabhriti-putra, 441. 
Vaidadasvi, 493. 

Vaideha, 52. 

Vaidheya {liar. lec, -neya), 372. 
Vaijara, 372. 

Vaijavapa, 438. 

Vaijavipayana,' 438. 

Yaijavapin (grihya-siitra), 201. 
Yaikarta, 469. 

Yaikhanasa, 194, 
Yaikhanasa-sutra, 199. 

Yainava, 384. 

Yaineya, (var, lec. -d hey a, -neya,) 
372. 

Yainya, 381. 

Yaishnava-dharma-sastra, 331. 
Yaishtnpureya, 438. 
Yaisamp%ana, 174. 223. 364. 
Yaiseshika, 78. 84. 316. 
Yaisvamitra, 383. 

Yaisya (race), 55. 207. 378. 405. 
Yaitanika, 202. 

Yaiyakaranas, 164. 

Yajapeyas, 355. 
Yajasaneyi-anukramani, 226. 
Y^jasaneyi-araiiyaka, *329. seq. 
V^jasaneyi^brahmana, 349, 353. 
360. 

Y^asaneyi-kalpa-sntra, 181. 199*. 
■ ,Vai)aaaneyi-pr|ti^fchy%i3ife* 
^Yljasaneyi-sakhli^ 121. 138. I74* 
364.^371. seq. 

Yajasaneyi-sanhita, 353 — 360. 
Yajasaneyi-upanishad, 317. 
Yajasravas, 442. 

Yajrakriti, 508. 

Yalaka'kausika, 439. 

Valakbilyas, 220. 

Yalmiki, 143. 

Yalmikiyah, 385. 

Yamadeva, 42. 340. 

Yamadevah, 382. 

Y amadevya, 382. ^ 

Vamakakshayana, 442. 
Yanaprastha, 3*14. 

Yanaspati, 449. 463. * 

Yandana, 382. 

Yansa, 379. 

Yansa-brabmana, 348, 436. seq. 


YanM«:a, 296. 

Varadaraja, 210. 

Yaraha, 370. 

Yaraiia-sutra, 199. 
Yarantantaviyas, 364. 369. (^’ar. 

lec. Yartan-,) 

Yararuchi, 137. 239—241. 

Yarga, 220. seq. 379. 
Yarkarum-putra, 441. 

Yarna, 507. (four) 207. 

Yarsha, 241. 

Yirsiiagani-pufra, 441. 
Yarshy^yani, 142. 

Yartantaveya, 374. 

Yaruna, 60. 212. 410. seq. 534. 
seq. 

Yaruna-Aditya, 38. 

Yanmamitra Gobliila, 443. 
Yarunx-upanishad, 114. 
Yasisiitha, 36. 42. 51. 340. 385. 
408. 413. 463. (race) 91. 483. 
487. 

Yasishtha smriti, 55. 

Yasishtha, 53. seq. 104, 385. 
Yasishtha Ai'aihanya, 444. 
Yasishtha Chaikitaneya, 444. 

Y asishtha-dharma-sastra, 1 34. 
Yasordbax’adimanti'as, 355. 
Yasudeva, 45, 55. 261. 
Yasumitra, 299, 

Yasuirtita, '463. , ' 

Yasa Asvya, 494. 

Yatabhikara, 142. 

Yatayana, 373. 

Yatsa (land), 241. 

Yatsa, 442. 

i Yatsamitra Gobliila, 443. 
Yatsanapat Babhrava, 440. 
Yatsapra, 142. 
YMsimandavi-putra, 440. 
Yatsi-putra, 441. 

Yatsya, 142. 368. 438. seq. 

’ Yayu, 436. 444. 449. 452. 

Yeda, 9. 10. 28, 53. 205. (anti- 
quity) 62 — 66 (authority) 79— 
81. *103. 

Yedamitra, 136, 143. 

Yedanga, 53. 94. 95. 98. 109— 
215. (number) 109—113. 
Yedanta, 82. 316. 
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Vedartbadipika, 216- 
Vedhas, 408. 

Vedic age, 9 — 11. 

Venavah^ 384: 

Vibbakti, 163. 

Viblianduka Kasyapa, 444. 
Vicliakshana, 405. 

Viehaksbana Tandya, 444. 
Vidbarbbi-kaundinya, 440. 

"Vidbi, 101. 176.‘343. 
Vidbudhabo, 285. 

Vidmisaraj 296.( v, L Vimbis., Yi- 
dhis., Vindusena^ Vindyasena.) 
Yijaya, 267. seg', 

Vikraniadityaj 304. 

Yinaya, 83. 

Yindu, 508. 

Yindu-sara, 297. 
Yiniyogasangraba, 252. 

Yipas, 486. 

Yiprabandbu, 486. 

Yiprajitti, 440. 

Yiraj, 403. 

Yirama, 507. 

Yirisbta, 450. 

Yislmti, 55. 60. 390. seg. 
Yislmu-dbarmottara, 240. 
Yisbnu-vriddbab, 382. 
Yisakhayupa, 296. 

Yisvamitra, 36. 42. 80. se^, 340. 
383. 408. 413. 419. 463. 482. 
485. seg^, 487. 

Yisvantara Sausbadmana, 487. 
Yisvariipa Tv^shtra, 440. 

Yisve devas, 450. 532. 
Yribadratba, 297. 

Yrislmsusbiia Y§»t., 444. 

Yrislmij 45. 

Yritra, 399. 

Yyabriti, 450. seg^> 

Yyakarana, 150 — 152. 158 — 
169. 

Yyfikbja, 110. 

Yyali, 143. 24L 
Yyanjana, 341. 


Yyasa, 42. 91. 231. 253. 476. 479. 
Yyashti, 440; 

X. 

Xandrames, 275. seg^. 

Y. 

Yadavakosliaj 156. 

Yajnaparsve, 253. 255. 
Yajaavachas Eaja., 442. 
Y&jnavalkya, 22. 24. 36. 81 — 86. 
91. se^. 129. 329. 331 — 333. 
349. 353. seg. 422. seg. 442. 
Yajnikadeva, 256. 
Yajniki-upanisbad, 114. 
Yajnopavitin, 206. 
Yajur-veda-cbarana, 369 — 372. 
(names), 174. 350. (parisisbta), 
253. (katbaka), 225. 

Yajyas, 177. 407. 
Yajyadipreshanantam, 355. 
Yajyanuv&kyah, 224, 399, seg^ 
Yakshas, 269. 

Yama Yaivasvata, 38. 

Yaskab, 381. 

Yaska,* 111. 142. 148. 153—157. 

168. 223. 439. 

Yatayama, 450. 

Yauvanasva, 383. 

Yavanas, 54. 

Yavanani, (lipi), 307. 520. 
seg. 

Yoga, 78. 102. 235. 316. 
Yoga-nanda, 241. 

Yoga-Mstra, 330. 

Yndhisbtbira, 44. seg, 
Ydpalakshanam, 253. 255. 
Yupasanskara, 355. 

Z. 

Zenodotus, 161. 

Zoroastriaiis, 12. 


